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PREFACE 

To  write  a  somewhat  comprehensive  treatise  on  the 
principles  of  Theism,  one  in  which  the  philosophic- 
al basis  of  these  principles  should  be  shewn  with 
some  fullness,  and  the  chief  duties  of  life,  the  devo- 
tional exercises  current  in  the  theistic  churches  of 
India  and  the  social  ideals  of  the  Brahma  Samaj, 
should  find  an  adequate  exposition,  has  been  an  object 
of  desire  and  aspiration  with  the  author  from  his 
earliest  youth.  But  his  life  has  been  a  hard  struggle 
throughout — a  struggle  for  very  existence — which  has 
left  him  little  time  for  thought  and  study,  and  far 
less  for  writing.  His  earlier  tracts  and  booklets, 
Gleams  of  the  New  Light,  The  Roots  of  Faith,  Whis- 
pers from  tJie  Inner  Life,  Sddhanbindu,  etc.,  only 
expressed,  without  realizing,  this  desire  and  aspira- 
tion. In  his  Brahmajijndsd,  the  theistic  argument, 
the  proof  for  the  existence  and  attributes  of  God, 
jperhaps  attained  some  fullness ;  but  the  other  princi- 
ples of  religion  were  left  wholly  untouched.  In  his 
annotations  on  the  Upanishads  and  his  Bengali  and 
English  translations  of  tliem,  as  well  as  in  his 
Hindu  Theixm  and  Veddnta  and  its  Relation  to  Modern 
Thought,  he  made  a  humble  attempt  to  interpret 
the  old  Theism  of  the  country  and  its  relation  to  the 
present  theistic  movement.  The  last-mentioned 
book,  tLe  only  one  of  his  works  hitherto  published 
that  reached  any  considerable  size,  was  made  possible 
by  the  generosity  of  an  ardent  admirer  of  the 
Veddnta,  who  founded  a  lectureship  in  connexion 
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with  the  Theological  Society.  This  lectureship, 
which  was  kindly  offered  to  the  author  by  the  Society, 
set  his  leisure  free  for  about  a  year  and  enabled  him 
to  write  out  his  thoughts  on  the  Vedanta  and  give 
them  to  the  public.  The  same  rare  opportunity  was 
again  given  him  three  years  ago  by  the  Maharajadhiraj 
Bahadur  of  Burdwan  ;  whose  kind  donation  to 
the  same  Society  enabled  them  to  create  another 
lectureship  for  the  author.  The  twelve  lectures 
embodied  in  the  present  treatise  are  the  fruit  of 
about  twelve  months'  leisure  devoted  to  writing  them 
after  the  hard  daily  school  work.  Written  under  such 
disadvantages,  they  could  not  but  be  what  they  ac- 
tually are — only  a  partial  and  imperfect  realization  of 
the  author's  life-long  aspiration.  But  even  for  such  as 
they  are,  the  author  scarcely  knows  how  to  thank  him 
sufficiently  whose  kindness  and  enlightened  interest  in 
Theology  enabled  him  to  prepare  them.  To  another 
pious  nobleman,  the  Raja  of  Pitjiapuram,  the  author 
is  indebted  for  the  publication  of  these  lectures.  Ac 
little  book  named  The  Religion  of  Brahman,  or  the 
Oreed  of  Educated  Hindus,  which  came  out  in  1906, 
and  which  is,  in  some  sense,  an  introduction  to  this 
book,  drew  the  Raja  Saheb's  kindness  to  the  author 
and  his  most  valued  sympathy  with  his  humble 
literary  efforts.  The  author's  gratefulness  to  this 
noble  patron  for  the  kind  interest  he  takes  in  his 
work,  tand  even  in  the  struggles  of  his  private  life,  is 
too  deep  for  expression.  The  author  intended  to 
dedicate  the  book  to  both  the  noblemen  to  whom  its 
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preparation  and  its  publication  are  due.  But  while 
the  Maharajadhiraj  Bahadur  has  very  kindly  given 
the  necessary  permission,  the  Raja  Saheb  says 
that  he  has  so  closely  interested  himself  in  the 
book — it  being  printed  not  only  at  his  expense  but 
under  his  kind  care — that  he  cannot  accept  its  dedi- 
cation to  him.  This  delicacy  on  the  Raja  Saheb's 
part  will,  no  doubt,  be  appreciated  by  the  reader. 
The  author's  obligation  to  two  of  his  brethren  in 
faith  for  what  they  have  done  in  helping  the  publica- 
tion of  this  book,  is  also  very  great ;  and  he  will 
ever  remain  grateful  to  them  for  their  loving  services. 
They  are  Principal  Venkataratnam  of  Cocanada  and 
Mr.  V.  1'.  Kaj  of  Madras.  They  went  through  the 
proofs  with  the  greatest  care,  and  the  worthy 
Principal  also  suggested  important  alterations  here 
and  there. 

Th£  author's  obligations  to  the  many  writers, 
Indian  and  \\Ystern,  whose  works  have  helped  him 
to  write  this  book,  are  so  numerous  that  he  could  ex- 
ia  them  only  in  the  general  form  in  which  he  has 
done  it  in  the  opening  lines  of  his  first  lecture.  Those 
who  have  any  familiarity  with  the  authors  named  and 
with  the  minor  writers  of  the  schools  of  thought  re- 
presented.by  th«'in,\vill,  however,  see  that  theauthorof 
this  book,  though  more  or  less  indebted  to  all,  has  not 
closely  followed  any  of  them  as  regards  either  the,  mat- 
>r  the  form  of  the  system,  if  it  deserves  the  name, 
h.i. -in  presented.  Readers  too  fond  of  classification 
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will  no  doubt  filiate  the  thought  expounded  herein  to 
this  or  that  school,  but  the  more  careful  reader  will 
see  that,  taken  in  all  its  aspects,  it  refuses  any  precise 
classification.  For  instance,  it  will  be  seen  that,  if 
the  author's  metaphysical  views,  as  they  find 
expression  specially  in  his  fourth  and  fifth  lectures, 
ally  him  to  Hegelianism  and  to  the  school  of  Sankara, 
his  views  on  the  Future  Life  and  the  Divine  Love 
clearly  distinguish  his  position  from  these  schools 
and  show  his  affinity  to  Eamanuja  and  Vaishnavism. 
And,  to  give  another  instance,  though  the  author  is 
a  staunch  supporter  of  the  constitutionalism  and 
advanced  social  views  of  the  Sadharan  Brahma 
Samaj,  he  accepts,  nevertheless,  it  will  be  seen,  the 
substance  of  Brahmananda  Kesavchandra  Sen's 
teachings  on  the  New  Dispensation.  The  author 
indeed  is  far  from  being  ashamed  of  belonging 
to  a  particular  church  or  even  a  particular  sect, — 
as  little  so  as  of  belonging  to.a  particular  family ; 
but  he  hopes  he  has  nevertheless  been  enabled,  in1 
expounding  his  views,  to  preserve,  in  some  degree 
that  catholic  and  cosmQpolitan  spirit  which  is  an 
essential  characteristic  of  the  religion  in  which  he 
believes.  Praying  for  the  blessing  of  God  on  this 
humble  attempt  to  serve  his  children  and  craving 
the  reader's  indulgence  for  its  many  defects  and 
imperfections,  the  author  sends  the  book,  with  great 
diffidence,  to  do  its  appointed  work. 

THE  DEYALAY,  CALCUTTA, 
(     September,  1909. 
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Development  of  Brahmic  Doctrines 

Harih  Om.  Tat  savitur  varenyam  bhargo  devasya 
dliimahi  dJiiyo  yo  nahprachodaydt. 

On  this  solemn  occasion  of  the  commencement 
of  a  series  of  lectures  on  the  Philosophy  of  Brahma- 
ism,  let  us  meditate  on  the  adorable  nature  of  the 
Supreme  Being  who  guides  our  thoughts. 

Reveal  thyself  to  our  souls,  0  Holy  Spirit ;  let  us 
see  the  truth  as  it  is  in  thee  and  give  such  an  expres- 
sion to  it  as  thou  canst  approve. 

•  > 

,    Let  me  also,   according  to  the  custom   of  the 

country,  remember  on  this  occasion  the  most  emi- 
nent of  those  who  have  helped  me  in  acquiring 
the  little  truth  about  God  that  I  know.  I  remem- 
ber and  reverently  bow  down  to  the  Rishis  of  the 
Upanixhci'l*,  the  first  teachers  of  Theism  and  the 
spiritual  fathers  of  all  Indian  Theists.  I  then  bow 
down  to  Acharyas  Sankara  and  llarminuja,  the  chief 
interpreters  of  the  teachings  of  the  Rishis.  I  then 
touch  the  feet  of  the  three  great  leaders  of  the 
111  ij  movement,  Raja  Rammohan  Ray, 
Maharshi  Devendranath  Thakur  and  Brahinananda 
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Kesavchandra  Sen,  through  whom  have  mainly  coine 
the  grace  and  the  power  that  Brahmaism  now  posses- 
ses. Lastly,  I  humble  myself  with  grateful  reverence 
to  Dr.  James  Martineau,  the  English  Theist  who 
presented  to  me,  in  its  clearest  form,  the  relation  of 
Theism  to  the  scientific  thought  of  the  age,  and  to 
Professor  T.  H.  Green,  the  English  Idealist,  who 
first  introduced  me  to  the  higher  Metaphysics  of  the 

West. 

i 

Ladies  and  Gentlemen, 

Brahmaism,  in  all  stages  of  its  history,  presents 
itself  to  us  in  three  aspects, — (1)  as  a  creed,  (2)  as  a 
system  of  sodium  or  spiritual  culture,  and  (3)  as  a 
scheme  of  social  reform.  In  tracing  the  develop- 
ment of  Brahmic  doctrines  in  the  present  lecture 
and  in  seeking  a  philosophical  basis  for  Brahmaism 
throughout  the  whole  series  of  these  lectures,  I  shall 
endeavour  not  to  lose  sight  of  any  of  these  three 
aspects  of  Brahmaism.  In  fact  they  are  inseparable 
from  one  another.  A  creed,  a  doctrine  of  God  and 
his  relation  to  man  and  of  man's  duty  to  God  and 
his  fellow-men,  cannot  but  lead  to  a  theory  of  the 
ways  and  means  of  discharging  these  duties  and  a 
conception  of  social  life  consistent  with  their  due 
performance.  A  creed,  again,  appears  to  us  in  two 
forms, — (1)  as  a  body  of  particular  beliefs,  and  (2)  as 
a  theory  of  the  source  or  basis  of  these  beliefs.  In 
estimating  the  value  of  a  creed,  neither  of  these  two 
forms  in  which  it  presents  itself,  should  be  over- 
looked ;  and  it  will  be  my  endeavour,  in  noticing 
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every  stage  of  the  history  of  Brahmaisrn,  to  keep 
this  truth  constantly  in  view.  The  system  of 
*'i<ll>an  and  the  conception  of  social  life  associated 
with  a  creed  are  also  always  found  backed  by  an 
appeal  to  some  authority,  external  or  internal, — 
supported  by  a  statement  of  reasons,  good  or  bad, 
in  their  favour;  and  it  will  be  my  endeavour,  in  these 
lectures,  to  take  a  clear  view  of  such  statements  of 
reason  in  support  of  every  scheme  of  practical  life  of 
which  I  shall  take  notice.  I  need  say  only  one  word 
more  in  introduction  before  I  proceed  to  trace  my 
proposed  development  of  Brahmic  doctrines.  The 
Theological  Society,  in  connection  with  which  these 
lectures  are  going  to  be  delivered,  is  an  institution 
affiliated  to  the  Sadharan  Brahma  Samaj,  and  the 

///•  in  which  I  happen  to  be  lecturing  belongs 
to  that  Samaj.  This  may  lead  some  who  are 
unacquainted  with  the  constitution  of  the  Samaj,  to 
think— it  does  not  seeiu  likely  that  any  member  of 
the  Samaj  is  capable  of  making  the  mistake — that 
my  view  of  the  history  of  Bnihmic  doctrines  or  my 
conception  of  the  philosophy,  of  Brahmaism  is  the 
one  with  which  the  Samaj  as  a  body  is  identified. 

would  this  be  true  of  any  other  individual 
connected  with  the  Sara  ij.  The  Samaj,  as  a  body, 
is  not  id- -n^ified  with  any  particular  views  except 
the  simple  creed  to  which  everyone  wishing  to  be 
member  is  required  to  subscribe.  There  ar<>, 
•pinions  and  systems  of  opinions  on  philoso- 
phical, historical  and  other  matters  current  in. the 
Samaj,  but  these  opinions  are  the  opinions  t  of 
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particular  individuals  or  large  or  small  bodies  of 
individuals  in  the  society.  Some  of  these  are  perhaps- 
the  opinions  of  the  great  majority  of  the  members  ; 
but  even  this  fact  does  not  make  them  the  opinions 
of  the  Samaj ;  for  the  Sarnaj  does  not  lend  its 
authority  to  any  but  those  it  has  fixed  as  its  funda- 
mental principles.  Other  principles  and  different 
interpretations  of  the  fundamental  principles  it 
simply  tolerates  and  leaves  to  be  accepted  or 
rejected  according  to  their  intrinsic  reasonable- 
ness or  the  reverse  or  according  to  the  varying 
idiosyncrasies  of  its  members.  The  great  variety 
of  conceptions  of  Brahrnaism  underlying  the  common 
and  fundamental  creed  of  the  Brahma  Samaj  will 
be  somewhat  evident  from  the  brief  history  of 
Brahrnic  doctrines  that  I  proceed  to  sketch. 

At  the  time  of  Raja  Rammohan  Ray  and  long- 
after  that  time,  the  term  '  Brahmaism  '  or  '  Brahma 
Dharma,'  as  the  name  of  the  religion  of  the  Brahma 
Samaj,  was  unknown.  The  religion  of  the  Samaj 
was,  during  this  period  of  its  history,  identified  with 
Vedantism  or  the  religion  of  the  Upanivhads  and  the 
Brahma  Sutras.  When  and  for  what  reason  these 
latter  names  gave  place  to  '  Brahmaism  '  and 
'  Brahma  Dharrna,'  we  shall  see  as  w»e  proceed. 
Kammohan  Ray  represented  the  religion  of  the 
Brahma  Samaj  as  Vedantism  of  the  scholastic  age, 
specially  as  Vedantism  interpreted  by  Sankara.  He 
believed  or  wished  it  to  be  believed  that  the  Upani- 
shqds  were  the  authoritative  expositions  of  Theistic 
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doctrine  and  worship.  In  the  prefaces  to  his  edition 
of  the  Upanishads  and  in  his  controversies  with  the 
advocates  of  idolatry  and  popular  Christianity,  he 
nowhere  questions  the  authority  of  these  ancient 
writings  or  sets  up  Beason  or  Intuition  as  an  inde- 
pendent authority  competent  to  sit  in  judgment  on 
the  accepted  scriptures  of  the  nation.  Next  to  the 
authority  of  the  Upanishads  is,  to  the  Rdja,  the 
authority  of  Sankara,  their  commentator.  It  is  in 
the  light  of  Sankara's  commentary  that  the  Raji 
interprets  the  Upanishads  and  the  Vedantic  aphor- 
isms. He  may,  here  and  there,  suggest  interpre- 
tations of  Vedantic  doctrines  not  to  be  found  in 
Sankara ;  but  he  never  consciously  or  intentionally 
differs  from  him.  I  have,  therefore,  no  hesitation  in 
characterising  the  Raja's  creed,  as  it  is  presented  in 
his  writings  mentioned  above,  as  scholastic  or 
mediaeval  Vedantism.  I  call  it  'scholastic'  or 

*  mediaeval '   in   order  to   differentiate    it    from    an 
•  » 

earlier,  and,  as  I  think,  more  rational  Vedantism,  the 
religion  of  the  composers  of  the  Upanishads,  to 
whom  there  were  no  authoritative  scriptures, — no 
higher  authority  than  their  own  intuitions  and 
reasonings.  It  is,  indeed,  difficult  to  ascertain  how 
or  whether  the  author  of  the  youthful  production, 
Tuhfatid  .WurciJiidtn,  was,  in  his  mature  years,  con- 
verted into  that  unquestioning  acceptor  of  authori- 
tative scriptures  whom  we  meet  with  in  the  writings 
mentioned.  But  if  we  are  to  judge  of  the  Raja's 
views  by  the  productions  of  his  mature  age  and  not 
of  his  unripe  youth,  and  by  his  public  uttera'nces 
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and  not  by  what  one  may  only  guess  him  to  have 
thought,  then  no  other  characterisation  of  his 
creed  is  possible  than  what  I  have  given  above, 
namely,  that  he  was  a  scholastic,  mediaeval  or 
Sankarite  Vedantist.  His  system  of  sdd/nni  or  spiri- 
tual culture  is  also,  as  might  be  expected,  modelled 
after  that  of  the  Sankarite  Vedanta.  According  to 
him,  our  inferential  knowledge  of  God  reveals  him 
to  be  the  Creator  and  Preserver  of  the  world  and  as 
the  object  of  our  worship.  This  worship  is  neces- 
sarily dualistic,  the  worshipper  and  the  worshipped 
appearing  in  it  as  different  from  each  other.  It 
consists  in  meditating  on  the  attributes  of  God  \\ith 
the  help  of  the  Gdyatri  and  of  texts  from  the 
Upani  shads.  It  also  comprises  adoration  and  prayer, 
such  as  we  find  in  the  well-known  xtuti  from  the 
MaMnirnin  Tantra.  But  this  form  of  worship  does 
not  enable  us  to  know  the  real  essence  of  the 
Supreme  Being.  That  can  be  known  only  by  the 
higher  form  of  worship,  aparokghdnitbhava,  the  direut 
perception  of  God,  in  which  he  is  revealed  as  our 
very  Self,  as  the  only  Reality  without  a  second.  As 
to  domestic  and  social  duties,  the  Raja  insists,  in  the 
spirit  of  the  Bhagavadgitd,  upon  their  due  perform- 
ance, and  he  sums  up  all  social  duties  under  the 
all-comprehensive  principle  of  loka-slireya  or  philan- 
thropy. The  only  thing  in  which  the  Raja  differs- 
from  Sankara, — not  in  letter  but  in  spirit, — is  in 
lending  the  whole  weight  of  his  teaching  not  to 
monasticism,  as  Sankara  does,  but  to  the  life  of  the 
house-holder.  In  this  he  agrees  more  with  the 
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earlier  Vedantists  like  Janaka  and  Yajnavalkya  than 
with  the  great  anchorite  and  his  followers.  But  in 
insisting  that  the  Brahmajndni  or  Theist  should  be, 
as  a  rule,  a  house-holder,  the  Raja  also  insisted  that 
in  performing  domestic  and  social  duties  one  should 
follow  the  s«sfr<is,  the  xmritis,  and  not  one's  personal 
whim?  rind  inclinations.  He  indeed  advocated  some 
social  reforms  and  spoke  against  caste  in  the  spirit 
of  Mrityunjayacharya,  whose  treatise  against  the 
i  he  published  in  part  with  a  Bengali 
translation.  But  it  does  not  appear  from  his 
writings  that  he  desired  anything  more  than  the 
removal  of  the  evil  customs  that  had  grown  in  later 
ages  and  a  return  of  Hindu  society  to  the  some- 
what purer  state  that  existed  in  the  later  Vedic 
period.  That  he  contemplated  any  radical  recon- 
struction of  society,  seems  improbable  from  his 
teachings  and  from  the  solicitude  which  he  showed, 
up  to  the  close  of  his  life^  not  to  be  excommunicated 
the  pale  of  Hindu  orthodoxy. 


Such,  then,  is  Raja  Rammohan  Ray's  Brah- 
maism,  if  you  choose  to  call  it  so.  We  shall  now  see 
by  what  steps  the  Brahma  Hamaj  outgrew  it,  and 
how,  later  on,  by  a  rather  curious  cycle  of  thought,  it 
was  partly  revived  by  some  Brihmas  and  still  lives 
among  us  as  a  factor  in  the  composite  life  of  the 
Bnihma  Sam;ij. 

I  proceed  now  to  notice  the  form  or  rather 
forms  of  Brahiuaism  introduced  by  our  next  great 
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leader,  Maharshi  Devendranath  Thakur.  A  striking 
difference  between  our  founder  and  our  next 
two  leaders  is  that  while  the  former  came  to  his 
work  as  a  formed  and  mature  thinker,  the  two  latter 
joined  the  Samaj  in  their  early  youth,  and  that  while 
there  are  scarcely  any  data  for  tracing  the  growth  of 
the  former's  mind,  the  two  latter  may  almost  be 
said  to  have  thought  aloud.  We  can  see  the 
workings  of  their  mind, — the  truths  they  gradually 
acquired,  the  mistakes  they  made  and  the  changes 
they  underwent— both  from  their  work  and  from 
what  they  have  told  us  about  themselves  in  their 
autobiographical  sketches.  Thus,  for  instance,  while 
we  cannot  say  by  what  steps  the  Raja  came  to 
occupy  the  standpoint  as  regards  the  higher  Hind  a 
scriptures  in  which  we  find  him  in  his  writings,  as 
to  the  Maharshi  we  know  the  time  when  he  had  no 
acquaintance  with  these  scriptures,  the  time  when 
he  had  studied  them  only  superficially  and  was  carried 
away  by  what  seemed  to  him  their  excellences,  ar$ 
again  the  time  when,  having  studied  them  thorough- 
ly, he  discovered  what  seemed  to  him  grave  defects 
in  them  and  checked  and  modified  his  admiration 
for  them.  We  find,  in  his  own  history  and  the  his- 
tory of  the  Brahma  Samaj  contemporaneous  with  his, 
how  the  Samaj  itself  changed  with  his  personal 
changes.  We  must  notice  some  of  these  changes  in 
order  to  understand  the  Brahmaism  represented  by 
him.  It  is  evident  from  the  Maharshi's  Autobiogra- 
phy that  his  belief  in  Theism  preceded  his  study  of 
the  'Hindu  scriptures  and  his  acquaintance  with 
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the  Baj4's  works.  It  was  his  own  intuitions  and 
reflections  that  revealed  God  to  him.  The  English 
education  that  he  had  received  must  have  had  its 
due  influence  on  his  mind,  but  as  to  the  particular 
Authors,  if  any,  who  influenced  his  thought,  we  know 
nothing.  He  seems  to  have  already  formed  a  clear 
conception  of  man's  relation  to  God  and  of  God's 
attributes  at  the  time  he  came  across  the  Upanishads ; 
for  it  was  their  confirmation  of  his  cherished 
convictions  that,  as  he  tells  us,  overjoyed  him  at 
this  stage  of  his  life.  When  this  was  so,  it  is 
somewhat  unintelligible  how,  throughout  a  definite 
period  of  his  life,  he  accepted  these  writings  as 
the  authoritative  basis  of  religious  faith  and  how, 
when  his  faith  in  them  as  such  was  shaken 
by  the  discovery  of  errors  in  them,  he  felt  quite 
at  sea  as  to  the  grounds  of  Brahmicfaith.  Again, 
it  seems  to  me  rather  strange  that,  though  he 
had,  as  he  tells  us,,  gone  through  the  eleven 
principal  UpnnitJi'tds  before  the  return  of  the 
four  pandits  from  Benares,  he  had  not  yet  discovered 
in  them  those  objectionable,  features  which  latterly 
struck  him  and  the  discovery  of  which  led  him  to 
reject  the  authority  of  the  Upanishads.  The  features 
spoken  of,  specially  the  doctrine  of  the  unity  of  the 
Divine  and  the  human  spirit,  are  nowhere  absent  in 
the  Upnnishnds,  und  in  the  Chhdndogya  and  the 
Brihatliranyaka,  they  are  most  prominent,  the  former 
repeating  the  monistic  Mah''i-wiky<i,  '  Tat  tvam  asi* 
('  Thou  art  that ')  not  fewer  than  seven  times  in 
the  same  chapter.  I  cannot,  therefore,  resist  the 
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conclusion  that  during  the  period  in  which  the  Mahar- 
shi  believed  and  taught  the  doctrine  that  the  Upani- 
shads  were  the  authoritative  basis  of  the  religion  of 
the   Brahma  Samaj,  his  study  of  these  writings  was 
most  superficial   and  perhaps    even  desultory — con- 
fined to  portions   selected   by   his  teachers.     How- 
ever, it  was  during   this  period  of  his  belief  iu  the 
Vedanta  as  the  basis  of  Brahmaism  that  the  Mahar- 
shi  took   an   important  step — the  first  step  towards 
changing  the  Brahma   Samaj  from  a  mere  Prayer 
Meeting  into  a  Church  and  a  Society.     He  established 
what    he  himself   calls   in   his    Autobiography    the 
Brahmic   Covenant,   but   what   others    have    more 
correctly  called  the  Vedantic  Covenant,  for  when  it 
was  established,  the  authority  of  the  Vedanta  had 
not  been    rejected  and    the  term    '  Brahmaism '    or 
'  Brahma  Dharma '  had  not  come  into   use.     Babu 
Rajnarayan  Vasu  said,  in  an  article  in  the  monthly 
journal   Ddsi   (now  defunct),  t^hat  where    '  Brahma 
Dharma '  stands  now,  there  stood  then  the  phrase 
"  Vcd&nta-pratipddya  satyadharma  "  ''the   true  reli- 
gion taught  by  the  Vedartfa).     The  Maharshi's  reli- 
gion, then,  in  this  period  of  his  life,  was,  as  appears 
from   what  followed  later    on,    Dualistic    Theism, 
coupled  with  the  belief  that  the  Upanishads  taught 
this  form  of  Theism  and  were  the  authoritative  basis 
of  theistic  belief  and   worship.     Really,  as  I    have 
already  said,  it  was  Intuition  and  Reason  that  lay  at 
the  basis  of  his  Theism,  but  either  from  an  absence 
in  him  of  the  power  of  close  introspection  or  from  a 
feeling  of  modesty  and  diffidence  arising   from   his 
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youth,  added  to  an  imperfect  acquaintance  with 
what  the  Upunishads  really  taught,  he  did  not  see 
and  did  not  declare  the  real  basis  of  his  faith.  The 
change,  the.  discover}7  of  the  real  basis  of  his  faith, 
came,  however,  when  the  return  of  the  four  Vedic 
students  from  Benares  afforded  him  an  opportunity 
for  a  thorough  study  of  the  Upunishads  and  the 
earlier  portions  of  the  Vedas.  But  the  negative 
discovery  that  the  Upqniihada  were  not  the  real 
basis  of  Brahmic  faith  was  not  immediately  followed 
by  the  positive  discovery  of  the  real  basis.  A  period 
of  suspense  and  uncertainty  intervened.  And  then  it 

found  out  that  the  true  basis  of  Brahmaism  was 
Intuition,  a  real  or  supposed  power  of  the  mind  to 
know  directly  the  fundamental  principles  of  religion, 
God,  Immortality  and  Duty.  What  the  doctrine  of 
Intuition  as  taught  by  the  Maharshi  and  the  Brah- 
mananda  is,  and  how  far,  if  at  all,  it  is  true,  I 
shall  discuss  later  09.  Here  I  must  add  a  few 
•emarks  to  those  I  have  already  made  as  regards 
the  rejection  of  the  Upanishads  as  the  basis  of 
Bnihniaism.  It  seems  to  me  that  even  when  the 
fallibility  of  the  Upanishads  had  been  found  out, 
might  yet  continue  to  be  regarded  as,  in 
a  sense,  the  basi*  of  Brahmaism, — in  the  sense 
of  Briihmjc  literature, — more  or  less  imperfect 
statements  of  the  Brihmic  faith.  The  works  of 
tho  M;ih  irshi  are,  we  know,  fallible,  containing 

•    we   consider   to  be    errors    here    and    there* 

ct  deprive  thf-m  of   the  right  of   V>eing 

M    Jlrahmic   literature,   as   more   or   less 

\    ' 
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imperfect    and    tentative    statements    of    Brahmic 
principles  ?     The  basis  of  a  religion  may  either  be 
philosophical  or  historical.     No  books   as  such   can 
be  the  philosophical   basis  of  a  religion.     But   any 
book    containing    statements    of   the    fundamental 
principles  of  the  religion  may  be  called  its  basis  in  a 
historical  sense.    I  therefore  hold  that  the  Upani- 
shads,  though  they  contain  some  errors,  are,  in  as 
much  as  they  are  statements  of  the   fundamental 
principles  of  Brahmaism,  Brahmic  literature  or  the 
historical  basis  of  Brahmaism  in  the  same  sense  as 
the  works  of  the  Raja,  the  Brahmananda  and    the 
later  exponents  of  Brahmaism  are  so,   making  due 
allowance,   of  course,    for  the   change   of   thought 
effected  by   the  progress  of  scientific  knowledge.     I 
believe  that  the  ancient  Hindu  Theists  and   even 
several  mediaeval  followers  of  the  Vedanta  looked 
upon  the  scriptures  as  authoritative  works  in  no 
other  sense  than  this.     But  $he  Maharshi  did  not 
see  all  this.     His  view  of  scriptural  authority  was 
influenced  by  the  idea,  more  Christian  than  Hindu, 
that  a  scripture,  to  be  real  scripture,  must  be  infalli- 
ble.    So,  as  soon  as  the  fallibility  of  the   Upanishads 
was  discovered  by  him,  they  ceased  to  be  scriptures 
for  his  ideal   church.     But,   though   discarding   the 
UpanisJiads   as   scriptures,  he   could  not   altogether 
dismiss  from  his  mind  the  idea  that  an  authoritative 
scripture  is  needed  as  a  guide  and  basis  of  unity  for 
a  church.     He  could  not,  it  seems,  fully  trust  that 
the  inner  light  that  had  revealed  the  truth  to   him 
;and  revealed  also  the  fallibility  of  the  Upanisliads, 
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would  be  a  safe  guide  for  the  church.  He,  therefore, 
proceeded  to  supply  the  place  vacated  by  the  Upani- 
shads,  and  he  did  so  by  his  annotated  selections  from 
the  Upunishads  and  the  iSmritis,  entitled  '  Brahma 
Itharma.'  Those  who  carefully  read  what  he  says 
on  the  claims  of  this  book  on  the  reverence  of  Brah- 
mas,  can  scarcely  doubt  that  in  his  estimation  it  is  a 
virtually  infallible  scripture  for  Brahmas.  However, 
I  shall  leave  this  part  of  my  subject  with  only  one 
more  remark  on  the  discarding  of  the  Upanishads  as 
the  historical  basis  of  Brahmaism.  Perhaps  the 
Maharshi  thought,  as  others  have  thought  after  him 
that  the  Upanishads  contained  not  only  errors,  but 
fundamental  errors, — that  such  doctrines  as  the  unity 
of  God  and  man,  nirvdn  jnukti  and  re-incarnation 
were  opposed  to  the  fundamental  principles  of 
Brahmaism  as  conceived  by  him,  and  that,  therefore, 
they  could  not  be  accepted  by  him  as  the  basis  of 
Brahmaism  even  in  a  historical  sense.  If  so,  I  have 
nothing  more  to  say  than  that  those  who  think  so 
have  no  right  to  call  their  religion  Hinduism  in  any 
but  a  most  superficial  sense*  Those  who  reject,  as 
opposed  to  their  fundamental  conceptions,  the  scrip- 
tures recognised  by  all  sects  of  Hindus  as  their 
highest,  had  better  leave  that  fondness  for  the  Hindu 
name  and.that  eagerness  to  be  recognised  as  Hindu  in 
religion  which  characterised  the  Maharshi  throughout 
his  life,  and  still  characterise  his  immediate  followers. 

However,  as  already  mentioned,  the  Mahryrshi's 
faith  now  changed  into  Intuitional  Dualistic  Theism, 
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represented  in  substance  by  the  Brahma  Dliarma, 
Blja,  which  he  now  drew  up  as  the  basis  of  unity  for 
Brahmas.  He  had  already  remodelled,  according 
to  his  own  idea  of  Brahmaism,  the  form  of  worship 
introduced  by  Raj;i  Rainmohan  Kay.  He  had 
purged  the  stotra  from  the  AJahdnirvdn  Tantra  of  its 
monistic  elements  and  enriched  the  liturgy  by 
successive  additions  of  texts  from  the  Upanishads 
and  the  Sanhitds  till  it  took  its  present  form.  This 
liturgy,  though  it  is  not  used  by  the  Progressive 
sections  of  the  Brahma  Sarnaj,  is  really  the  basis  of 
their  forms  of  worship.  The  combination  of  texts 
showing  the  attributes  of  God  was  specially  a  most 
important  step,  leading  to  great  developments  in  the 
devotional  life  of  the  Brahma  Sarnaj.  In  the  Adi 
Brahma  Sarnaj  liturgy,  indeed,  these  texts  are  left 
with  only  a  very  scanty  exposition.  But  the  Mahar- 
shi,  both  by  his  own  intensely  meditative  habits 
and  his  rich  expositions  of  £hese  texts  in  his  dis- 
courses, taught  the  Brahmas  how  to  use  them  in 
private  devotions  and  also  how  a  more  living  form 
of  public  worship  than  $he  Adi  Saniaj  one  could  be 
developed  from  it.  For  any  regular  system  of 
spiritual  culture,  however,  we  seek  in  vain  in  the 
Maharshi's  writings  and  discourses  and  I  have 
always  felt  an  unsatisfied  curiosity  about  the  methods 
and  disciplines  by  which  that  great  soul  rose  to  that 
dizzy  height  of  communion  with  the  Supreme 
Spirit  which  appears  dimly,  though  unmistakably, 
even  ^to  our  unenlightened  eyes,  in  his  invaluable 
utterances. 
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Reserving  for  a  subsequent  part  of  this  lecture 
a  detailed  notice  of  the  Philosophy  of  Intuition 
which  the  Maharshi,  in  close  association  with 
Brahmananda  Kesavchandra  Sen,  gave  to  the 
Brahma  Samaj,  I  now  come  to  notice  his  scheme  of 
social  reform.  The  country  will  ever  remain  deeply 
grateful  to  him  for  conceiving  and  carrying  into 
practice  the  idea  that  a  Theist  cannot,  without 
morally  degrading  himself,  practise  idolatry  or  any 
other  ceremonial  worship  of  gods  and  goddesses. 
The  association  of  the  most  refined  form  of  Theism 
with  the  grossest  forms  of  polytheism  and  idolatry 
h'ad  gone  on  in  the  country  for  centuries.  It  was 
reserved  for  the  second  great  leader  of  the  Brahma 
Samaj  to  sever  this  unholy  connection,  to  arouse 
the  dormant  conscience  of  the  country  and  lay  the 
foundation  of  a  reformed,  unidolatrous  Hindu  com- 
munity. It  was  the  Maharshi  who  performed  the 
first  two  Bnihmic  Aiquthdn*  or  domestic  rites  ever 
Celebrated  in  the  country  and  thereby  became  the 
progenitor  of  generations  of  truly  Theistic  reformers. 
He  banished  polytheism  and  idolatry  once  for  all 
from  the  reformed  society  he  thus  founded.  And 
he  proceeded  further.  As  soon  as  he  felt—  though 
the  inspiration  in  this  case  came  from  another 
source — that  a  Brahma,  a  disbeliever  in  caste,  should 
not  wear  any  badge  of  caste,  he  threw  away  his 
sacrificial  thread  and  never  again  wore  it  himself. 
He  had  already  given  up  caste-restrictions  as  to 
eating  and  drinking,  freely  eating  and  drinking  with 
non-Brahmanas  in  public  dinners.  It  now  seemed 
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as  if  he  was  going  to  abolish  caste  altogether,  in  all 
its  varied  forms,  from  his  society.  Besides  discard- 
ing his  own  thread  and  discontinuing  giving  threads 
to  the  other  members  of  his  family  when  going 
through  the  ceremony  of  upanayan  or  presentation 
to  a  spiritual  teacher,  he  went  so  far  with  the 
younger  and  more  ardent  spirits  of  his  church — from 
whom  the  inspiration  in  this  matter  really  came — as 
to  appoint  a  non-Brahmana  in  the  person  of  the 
Brahmananda  to  the  ministry  of  the  Samaj  and  to 
dismiss  Brahrnanas  wearing  threads  from  the 
ministry,  thereby  declaring  that  those  who  supported 
caste  in  any  shape  fell  short  of  the  true  ideal  of 
Brahmaship  and  were  unfit  for  the  Brahma  Samaj 
ministry.  But  the  fact  is,  as  was  proved  by 
subsequent  events,  that  in  this  matter  of  abolishing 
caste,  the  Maharshi  had  overstepped  the  real  growth 
of  his  mind,  and  the  consequence  was  that  he 
receded.  It  does  not  fall  within  the  scope  of  this 
lecture  to  tell  the  history  of  this  recession.  All  the 
steps  of  this  backsliding, — the  reinstatement  of  the 
dismissed  thread-wearing  Brahrnanas  to  the  Samaj 
ministry,  the  acceptance  of  the  resignation  of  the 
ministers  belonging  to  the  reform  party,  the  non- 
appointment  of  any  other  non-Brahmana  to  the 
Adi  Samaj  ministry,  the  re-introduction  of  ,the  thread 
into  the  upanayan  ceremony,  the  interdiction  of 
intercaste  marriages  in  the  Adi  Brahma  Samaj, — 
all  these  go  to  prove  that  the  Maharshi  never  really 
outgrew  the  caste  notions,  at  any  rate  the  caste 
feeling,  prevalent  in  the  country,  and  that,  in 
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common  with  the  caste-ridden  Theists  of  Mediaeval 
times,  he  believed  the  Brahmanas  to  be  a  privileged 
community  whose  sanctity  should  not  be  desecrated 
by  marital  unions  with  other  castes,  or  even  by 
partnership  in  the  ministry  of  religion  with  non- 
Brahmanas.  But  it  must  be  noticed  that  the 
Maharshi  has  never  put  forward  any  public  defence, 
oral  or  written,  of  his  opinion  on  this  subject.  On 
the  contrary,  the  rather  awkward  manner  in  which 
he  has  dealt  with  thorough-going  reformers  in  this 

ter  has  seemed  to  show  as  if  he  was  half-ashamed 
of  his  back-sliding  and  was  conscious  that  he  was 
going  against  a  strong  and  irresistible  tide  of  pro- 
gress. It  must  also  be  mentioned  in  justice  to  him 
that  he  has  shown  himself  in  favour  of  the  re-union  of 
the  various  sub-divisions  of  the  Brahmana  caste.  He 
has  contracted  marriage  relations  in  his  family  not 
only  with  high-class  Brahmanas  of  other  sub-divisions 
than  his  own,  but  even  with  those  who  are  called 
Yarna-Brahmanas,  the  priests  of  the  lower  classes, 

t'orrn  which  seems  in  one  respect  to  be  even 
more  radical  than  the  marriage  of  high-caste 
Brahmanas  and  high-caste  non-Brahmanas. 

I  now  come  to  the  time  of  our  third  great  leader, 

nn  uiiuida  Kesavchandra  Sen.      His  mental  his- 

•  •es  with  tlu>   Mabarshi's  in  respect  of  being 

rised  by  great   changes, — even  greater  and 

o  frequent  changes  than  those  experienced  by  the 

Maharshi, — and  in  that  of  his  coming  to  his  tlu-istic 

faith  by  the  help  of  his  own  intuitions  and  reflections  ; 

•2 
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but  he  was  fortunate  in  arriving  directly  at  the  Intui- 
tional Dualistic  Theism  which  he  held  in  common 
with  the  Maharshi  in  his  early  life  without  going 
through  the  semi-Vedantic  stage  of  the  latter's 
history.  When  Mr.  Sen  joined  the  Brahma  Samaj, 
the  second  and  final  form  of  the  Maharshi's  creed  had 
been  already  formulated,  and  the  former  only  helped 
in  developing  the  philosophy  of  Intuition,  the  sub- 
stance of  which  the  Maharshi  had  already  conceived. 
The  writers  of  Mr.  Sen's  Bengali  biography  claim 
that  he  made  a  substantial  addition  to  the  Maharshi's 
theory  of  Intuition.  The  latter  had  taught  that  a  belief 
in  God  and  other  fundamental  religious  truths  is  due 
to  Atmapratyaya  or  Intuition.  Brahmananda  added, 
"  Yes,  we  really  do  so,  but  before  believing  in  them 
through  Intuition  we  know  them  through  Common 
Sense  or  sahaj  jndn,  our  innate  power  of  knowing 
things,  both  earthly  and  heavenly,  without  the 
intervention  of  reasoning."  ^  The  writers  of  the  book 
named  assert  that  the  Maharshi  accepted  this  addi- 
tion to  his  philosophy  and  accordingly  changed  his 
previous  statement  ofo  the  doctrine  in  the  Brahma 
Dharma  Grantha.  They  prove  this  by  comparing 
the  edition  of  the  book  published  before  Mr.  Sen's 
joining  the  Brahma  Samaj  with  another  published 
after  he  had  joined  it.  I  need  not  and  do  not  ques- 
tion the  claim  put  forward  in  favour  of  Mr.  Sen  by  his 
biographers.  What  I  wish  to  point  out  is  that  his 
amendment  of  the  theory  does  not  substantially  add 
to  it.  The  only  change  is  that  while  in  the  first  form 
Intuition  used  to  be  called  pratynya,  belief,  in  the 
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second  form  it  came  to  be  called  jndn,  knowledge. 
Knowledge  is  indeed  higher  than  belief;  but  a 
phenomenon  claiming  to  be  knowledge,  and  not  mere 
belief,  can  be  accepted  as  knowledge  only  if  it  can  stand 
the  tests  of  true  knowledge.  Now,  as  to  the  question 
of  tests,  the  theory  of  Intuition  or  Common  Sense  in 
both  the  forms  mentioned  above  stands  on  the  same 
footing.  Both  the  forms  have  the  same  strength  or 
the  same  weakness,  by  whatever  name  we  may  call 
their  common  characteristic.  That  common  charac- 
teristic is  that  intuitive  truths  or  the  principles  of 
common  sense  are  claimed  to  be  universal  and 

-istible,  but  their  universality  and  irresistibility 
are  not  shown  by  any  philosophical  analysis  of  know- 
ledge, such  as  the  students  of  higher  inataphysics  are 
familiar  with.  When  the  universality  and  irresisti- 
bility of  the  higher  truths  of  religion  are  denied  by 

e  numbers  of  both  sceptics  and  believers,  they  can 
be  placed  on  a  sound  basis  only,  if  at  all,  by  such  close 
amd  searching  analysis.  But  neither  Maharshi  nor 

hmananda  displayed  any  great  power  of  philoso- 
phical analysis  even  in  their  best  days.  Babus 
K:ijn;ir;iv:in  Vasu  and  Dvijendranath  Thakur  showed 
somewhat  better  powers  of  analysis  in  their  writings  ; 
but  their  philosophical  writings  seem  to  have  made 
little  impression  on  the  members  of  the  Brdhma 
Samaj.  Their  theories  of  Intuition  being  substan- 
tially at  on-  with  UK;  theory  of  the  two  great  leaders, 
th'-ir  special  contributions  to  the  philosophy  of 
•  ;re  not  much  attended  to.  However,  I 
purpose  to  do  greater  justice  to  tin. in  than  is  implied 
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in  this  bare  mention  of  their  work,  in  a  subsequent 
lecture,  in  which  the  theory  of  Intuition  will  be  made 
the  subject  of  more  detailed  exposition  and  examina- 
tion than  is  possible  h-  Bo  iice  it  to  say  here, 
that  the  theory  of  Intuition,  as  taught  by  these  four 
Brahma  thinkers,  received  no  embellishment  or  c 
lopment  at  the  hands  of  subsequent  writers,  even  of 
such  an  able  writer  as  the  Reverend  Babu  Pratap- 
chandra  Mazumdar,  till  it  was  materially  changed, 
changed  almost  to  non-recognition,  by  writers  be- 
longing to  the  Sadharan  Brahma  Samaj.  Be: 
however,  I  leave  this  stage  -  theology,  I 

may  as  well  point  out  his  intellectual  affinity  with 
some  of  the  schools  of  European  philosophy.  For 
all  that  he  wrote  and  spoke  about  this  time  on  the 
philosophical  basis  of  religion,  he  seems  to  have  been 
mostly  indebted  to  Reid  and  Hamilton,  the  most  pro- 
minent writers  of  whaB^js  called  the  Scot  -  1  of 
Philosophy.  He  was  also  an  admirer  of  Victor 
Cousin,  the  French  philosopher.  Of  Hamilton  iie 
spoke  as  "  that  unrivalled  thinker.'7  This  seems 
rather  strange,  as  Hamilton  is  really  the  father  of 
modern  English  Agnosticism.  I  cannot  r 
conclusion  that  Mr.  Sen  was  not  a  thorough 
student  of  Hamilton.  He  seems  to  have  been  cap- 
ped by  the  philosopher's  theory  of  percep: 
according  to  which  we  have  a  direct,  presentative 
knowledge  of  Reality.  This  theory  .  er,  is  of 

no  use  to  religion ;  but  Mr.  Sen  seems  to  have  con- 
rd  his  theory  of  man's  direct  knowledge  of  God 
somewhat  after  its  fashion.     But  nothing  like. 
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satisfy  a  soul  hankering  after  philosophical  truth — 
nothing  capable  of  standing  a  searching  criticism, 
was  erupted  eith  '  r.  Sen  or  his  imme- 

diate predecessors  or  immediate  successors.  And  it 
may  be  added  that  neither  his  nor  their  proper  work 
suffered  anything  for  not  attempting  that  task.  It 
was  the  childhood  of  the  Brahma  Samaj.  It  was 
the  age,  not  of  philosophical  doubt  and  criticism,  but 
of  easy,  trustful  faith  and  spiritual  hankering.  The 
critical  spirit  was  awakened  just  enough  to  question 
the  authority  of  accredited  scriptnreE  and  prophets ; 
and  by  showing  that  the  acceptance  of  scriptures  and 
prophets  as  from  God  itself  implied  a  previous  know- 
ledge of  the  first  principles  of  religion,  and  that  this 
knowledge  could  not  but  be  direct,  untaught  by  man — 
the  thinkers  of  the  period  gave  spiritually-disposed 
people  a  resting  place  in  natural  religion — a  religion 
based  on  natural  revelation.  People  gladly  accepted 
the  idea,  of  such  a  revelation,  though  they  did  not 
trouble  themselves  about  its  precise  nature  and 
cent- 

• 

I  now  invite  your  attention  to  the  second  stage 
of  Mr.  Sen's  theology,  the  stage  occupied  by  the 
years  immediately  following  his  separation  from  the 
Adi  Brahma  ^arnaj  and  immediately  preceding  the 
declaration  of  the  New  Dispensation.  In  this  period 
Mr.  Sen  formulated  a  number  of  doctrines  which 
differentiated  more  and  more,  as  time  passed,  hi? 
:a  the  simple  Br&hmaism  of  the 
Adi  Brahma  Samaj  and  which  still  continue  to  divide 
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the  Brahma  Samaj  into  two  bodies  of  believers,  to 
whichever  section  of  the  Samaj  they  may  belong — 
to  divide  them  into  those  who  still  stick  to  the  simple 
creed  of  the  Adi  Brahma  Samaj  and  those  who  accept, 
under  various  forms  it  may  be,  Mr.  Sen's  more 
elaborate  creed.  These  doctrines  are  those  of  Great 
Men,  Inspiration,  Special  Dispensation,  Yoga,  Bhakti 
and  Vairdgya.  To  briefly  define  these  doctrines, 
the  theory  of  Great  Men  teaches  that  there  are  some 
men,  such  as  Buddha,  Christ,  Muhammad,  Chaita- 
nya,  etc.,  whose  lives  and  teachings  are  special 
revelations  from  God  and  should  be  made  the  subject 
of  special  study  and  sddhan.  The  doctrine  of  In- 
spiration teaches  that,  besides  God's  general  revela- 
tion of  truth  through  our  Intuition  and  Eeason,  he 
reveals  his  will  to  us  on  special  occasions  and  in  a 
special  manner.  According  to  the  doctrine  of  Special 
Dispensation,  the  chief  systems  of  historical  religion 
are  due  to  direct  Divin*e  agency,  which  works 
through  chosen  bodies  of  men  claiming  special 
reverence  from  us.  Yoga  means  direct  communion 
with  God, — seeing,  hearing  and  touching  him  with 
our  souls  and  living  in  constant  union  with  him. 
Bhakti  means  rapt  and  fervent  love  of  God,  leading 
the  devotee  to  such  manifestations  of  feeling  as 
laughing,  crying  and  dancing,  and » to  humbling 
himself  to  all  lovers  of  God.  Vairdgya  means  absence 
of  attachment  to  earthly  things  and  living  a  simple 
and  ascetic  life.  These  doctrines  aroused  great 
opposition  among  the  adherents  of  the  Adi  Brahma 
Samaj  and  also  among  a  large  body  of  men  who 
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belonged  to  Mr.  Sen's  own  church,  the  Brahma 
Samaj  of  India.  There  is,  indeed,  a  rational  interpre- 
tation of  these  doctrines  which  might  be  made 
acceptable  to  these  oppositionists,  and  it  may  be  said 
that  some  of  Mr.  Sen's  opponents  recognised  the 
underlying  truth  of  the  doctrines.  But  the  form  in 
which  he  taught  them,  or,  at  any  rate,  the  way  in 
which  his  opponents  understood  him,  made  opposi- 
tion on  their  part  inevitable.  In  the  first  stage  of 
his  public  life,  Mr.  Sen  had,  to  a  certain  extent, 
appealed  to  the  intellect  of  his  auditors, — had  taken 
some  care  to  convince  them.  But  in  his  second 
stage,  he  grew  more  and  more  dogmatic  and  prophetic 
as  years  passed  on  and  failed  to  reach  the  intellect 
of  the  more  critical  even  among  his  own  friends  and 
followers.  It  happened,  therefore,  that,  even  before 
tli;-  Kuchbehar  Marriage,  a  tolerably  large  body  of 
Brahmas  had  been  formed  in  the  Brahma  Samaj  of 
India  for  whom  Mr.  Sen's  leadership  had  more  or 
•  -ome  to  an  end.  Those  who  have  closely  studied 
the  history  of  the  Brahma  Sarnaj  know  that  this  fact 
made  the  establishment  of  the  Sadharan  Brahma 
ij  much  easier  than  it  would  have  been  otherv 

However,  I  now  come  to  the  third  and  last  stage 

of   Mr.    s.  n's   theological    development,    the   stage 

i>y  the  formulation  of  the  New  Dispen- 

the    '  New   I  ition  '   I  understand 

Mi  ican  the  doctrines  I  have  just  noticed, 

rites  and  ceremonies  introduced 

• 

by  him  with  the  purpose  of  assimilating  the  truths 
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of  previous  dispensations,  i.e.,  the  principal  systems 
of  religion  chronologically  preceding  the  advent  of 
Brahmaism.  Necessarily,  Mr.  Sen  being  the  first 
preacher  of  the  system,  he  is  the  central  figure  in  it, 
and  the  system  is  more  or  less  identified  with  his 
teachings.  This  is  what  repels  many  Brahmas  from 
the  system.  They  are  opposed  to  all  special  personal 
influence  in  religion.  But  apart  from  the  truth  or 
error  of  the  doctrine,  I  do  not  see  anything  repug- 
nant or  opposed  to  the  spirit  of  Brahmaism  in  the 
idea  of  a  particular  form  of  it  being  identified  with 
a  particular  individual.  If  that  particular  individual 
is  set  up  as  an  authority  to  be  blindly  followed,  as 
one  to  whom  private  judgment  is  to  be  sacrificed, 
then,  indeed,  is  such  teaching  to  be  pronounced  as 
quite  opposed  to  the  spirit  of  Brahmaism.  But 
though  Mr.  Sen  has  done  much,  I  admit,  to  foster 
blind  belief  and  discourage  free  thought,  and  though 
isolated  expressions  might  bs  quoted  from  his  utter- 
ances to  the  effect  that  he  should  be  blindly  followed, 
I  do  not  think  he  made  any  systematic  attempt 
to  get  recognised  as  a  prophet  to  be  blindly  followed. 
Though  he  did  not  reason  out  his  system,  he  may  be 
supposed  to  have  commended  it  to  the  free  judgment 
of  the  public  and  left  it  to  be  accepted  or  rejected 
according  to  its  inherent  reasonableness  or  unreason- 
ableness. If,  therefore,  the  New  Dispensation  com- 
mends itself  to  the  spiritual  instincts  or  the  intellect 
of  some  Brahmas,  even  though  it  is  not  a  reasoned- 
out  t  system,  I  do  not  see  that  its  followers  can  rea- 
sonably be  set  down  as  a  body  of  blind  believers  in 
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a  prophet  or  a  system  of  teachings  any  more  than 
the  followers  of  any  scientific  or  philosophical  system 
accepted  in  the  same  way.  What  I  object  to  as  a 
fundamental  error  and  as  opposed  to  the  spirit  of 
Brahmaism,  is  the  presentation  of  any  form  of  it  in 
an  unreasoned  dogmatic  fashion ;  and  of  this,  Brah- 
mas  who  are  not  New  Dispensationists  are  as  much 
guilty  as  those  who  are.  This  way  of  preaching 
Brahmaism  fosters  blind  belief  and  checks  the 
growtlr'bf  free  thought  indifferently,  whether  the 
•  m  preached  be  the  New  Dispensation  or  any 
other  form  of  Brahmaism.  Undue  personal  influence, 
such  as  coerces  the  intellect  of  those  subject  to  it, 
whether  that  influence  comes  from  Kesavchandra 
Sen  or  any  other  Brahma  leader  or  teacher,  is  un- 
doubtedly exerted  and  perpetuated  by  such  preaching, 
even  though  the  personal  nature  of  the  influence  may 
not  be  recognised  or  admitted.  And  the  extent  and 
harmftjlness  of  this  influence  are  proportionate  to 
tfce  power  and  ability  of  the  person  from  whom 
it  emanates.  It  has  often  seemed  to  me  that  the 
reason  why  Brahmas  outride  the  pale  of  the 
New  Dispensation  are  less  exposed  to  the  evil  effects 
of  such  undue  personal  influence,  is  not  that  the 
teachers  of  the  New  Dispensation  are  appreciably 
more  d<  than  some  of  the  teachers  of  other 

forn  i,    but   thiit  after  Kesavchandra 

Sen  we  have  not  had  any  Bnihma  leader  of  towering 
genius,  such  a  one  as  can  exert  any  very  deep 
intl  i  his  brethren.  Let  but  such  a  leader 

arise,  and  I  have  little  doubt  that  he  will  be  as 
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blindly  followed  by  many  as  Mr.  Sen  is  supposed  to 
be  followed  by  the  New  Dispensationists.  The  safe- 
guard against  the  evil  complained  of  is  not  to  check 
the  growth  of  personal  influence,  which,  if  exerted 
in  the  proper  way,  is  a  healthy  factor  in  the  growth 
of  religious  life, — or  to  perfect  our  constitutional 
system,  which,  however  good  and  necessary  it  may 
be,  cannot  arrest  the  growth  of  personal  influence 
and  should  not  be  allowed  to  check  it,  even  if  it 
could ;  but  to  change  the  prevalent  mode  of  preach- 
ing Brahmaism, — to  change  it  from  its  present  dog- 
matic form  to  a  rational  one,  to  appeal,  not  to  blind 
unreasoning  faith  after  the  fashion  of  the  old  systems 
which  we  profess  to  have  outgrown,  nor  to  traditional 
beliefs  received  without  examination  and  criticism 
and  hiding  their  true  nature  under  the  imposing 
name  of  "Intuitions,"  but  to  universal  Keason,  to 
the  scientific  faculty,  which  receives  nothing,  even 
though  it  be  a  fundamental  truth,  without  examina- 
tion and  criticism,  and  to  Philosophy,  which,  as  the 
unifier  of  all  sciences,  as  the  embodiment  of  the 
fundamental  principles  eof  all  knowledge  and  belief, 
is  the  only  final  authority  on  religious  as  well  as 
other  matters.  It  will  be  seen,  from  what  yet  re- 
mains to  be  said  of  the  later  development  of  Brahmic 
doctrines,  how  the  Brahma  Samaj  is  slowly  moving 
towards  the  goal  I  am  pointing  to.  However,  after 
what  may  seem  to  be  a  little  digression,  but  which  I 
have  purposely  interposed,  I  return  to  the  notice  of 
Mr.  Sen's  last  stage  of  doctrinal  development,  and 
have  to  add,  to  what  I  have  already  said,  that  his 
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early  philosophical  dualism  was  greatly  modified  in 
his  latter  days,  so  much  so  that  in  his  "Brahmagito- 
panishcul"  and  '*  Yoga,  objective  and  subjective,"  he  re- 
cognises, in  a  manner,  the  essential  unity  of  the  divine 
and  the  human  spirit,  and  in  one  of  his  sermons  corn- 
prised  in  the  volumes  entitled  "  Sevaker  JVivednn," 
he  sees  a  meaning,  which  to  me  seems  the  true 
meaning,  of  the  Vedantic  doctrine  of  nirvdn  mukti, 
at  Which  the  Maharshi  had  shuddered  and  which  he 
had  rejected  as  un-Brahmic.  Mr.  Sen  recognises 
that  there  is  a  stage  of  spiritual  development  at 
which  the  human  soul  really  sees  itself  spiritually, 
not  naturally,  merged  in  the  Supreme  Soul  and  be- 
comes one  with  it.  This  pro- Vedantic  tendency 
culminated  in  a  declaration  in  the  Liberal  newspaper 
of  the  7th  June,  1885,  shortly  after  Mr.  Sen's  death 
and,  therefore,  presumably  made  in  the  spirit  of  his 
teachings, — a  declaration  which  runs  thus: — "Our 
Ketura  to  the  Vedanta  f  we  need  not  say  very  much 
flpon  our  Return  to  the  Vedanta.  This  is  a  known 
fact.  The  foundation  of  Brahmaism  was  laid  upon 
the  ('i>a-iii.<firi<l*.  Although  we  have  advanced,  the 
alation  remains  the  same."  However,  though 
Mi  Sen's  early  dualism  was  thus  modified,  his 
IntnitionUm  showed  no  sign  of  modification  ;  and 
with  the  exception  of  Pandit  Kalisankar  Kavi  raja's 
Brahma  Dim  nun  I'ijndn"  JJij'i,  which  deserves  only 
a  bare  mention,  his  church  made  no  later  contribu- 
tion to  the  philosophy  of  I 'iahmai>iu.  The  writings 
of  such  eminent  scholars  us  Pandit  Gaurgovinda 
idhyaya  and  Babu  (ririshchandra  Sen  have, 
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indeed,  done  valuable  service  in  bringing  the  Hindu 
and  the  Muharnmadan  scriptures  within  the  com- 
prehension of  educated  Bengalis,  but  they  have  made 
no  substantial  contribution  to  laying  the  philoso- 
phical foundation  of  Brahmaism. 

However,  coming  now  to  the  Brahmananda's 
contribution  to  the  Brahma  mode  of  sddhan  or  spirit- 
ual culture,  we  find  him,  unlike  the  Maharshi,  to 
have  left  an  elaborate  system  of  such  Sddhan  in  the 
two  books  by  him  I  have  already  named  and  in  his 
Brahma  Dharmer  Anusthdn,  his  utterances,  with  the 
utterances  of  other  leading  Brahmas,  in  the  three 
volumes  of  Dharmasddhan,  and  in  his  sermons  from 
the  Brahma  Mandir  pulpit.  As  this  system  must 
occupy  us  at  some  length  in  future  lectures  of  the 
present  series,  I  must  pass  by  it  with  only  one 
remark  on  what  seems  to  me  Mr.  Sen's  most  import- 
ant contribution  to  Brahma  sddhan,  our  present  form 
of  worship, — the  form  whicE  is,  with  minor1  varia- 
tions, used  in  the  public  services  of  both  the  Bharat- 
varshiya  and  the  Sadharan  Brahma  Saniaj  and  also 
by  many  Brahmas  in  their  private  devotions.  The 
good  which  this  form  of  worship, — comprising  what 
may  be  called  the  three  fundamental  movements  of 
the  soul  towards  God,  namely,  drddhana,  adoration, 
dhydn,  direct  communion,  and  prdrthand,  prayer, — 
has  done  to  the  spiritual  life  of  the  Brahma  Samaj, 
seems  to  me  incalculable. 

I  now  come  to  Mr.  Sen's  scheme  of  social  reform  ; 
and  under  this  head  I  shall  briefly  notice  four  points. 
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First,   his   entire   abolition  of   caste.     The    scheme 

f 

which  Mr.  Sen  and  his  friends  formulated  in  his  Adi 
Samaj  days,  the  one  which  the  Maharshi  at  first 
sympathised  with  and  then  receded  from,  was  adhered 
to  and  consistently  worked  out  in  his  latter  days. 
With  all  the  conservatism  of  which  his  advanced 
followers  complained,  Mr.  Sen  never  showed  any 
tendency  to  come  to  any  sort  of  compromise  with 
caste.  What  may  be,  from  one  standpoint,  called 
the  most  conservative  act  of  his  life,  the  Kuchbehar 

riage,  was,  from  another  point  of  view,  a  reform 
of  a  most  radical  nature.  It  was  an  inter-caste  and 
inter-tribal  marriage.  So,  under  the  influence  of  his 
universalising  teachings,  which  really  changed  the 
Brahma  Sam  ij  from  a  priest-ridden  Hindu  sect  to  a 
broad  and  free  society  with  the  spirit  of  primitive 
and  higher  Hinduism  pervading  it,  but  not  the 
tramels  of  mediaeval  and  later  Hinduism  checking 
and  arresting  its  growing  life,  caste  distinctions  flew 
ajvay  before  the  Brahma  reformers,  and  the  Brahma 
Samaj  was  filled  with  instances  of  inter-caste 

riage,  in  some  of  which  th§  highest  and  the  lowest 

were  united      It   may   be  said   that  there  is  yet   a 

good  deal  of   caste  feeling,   even  of   caste    pride,    in 

n  of  (!Vtm  the  progressive  section  of  the 

.iuj.     That  is  perhaps  true  ;  and  we  shall 

:aps  have  to  wait  a  few  generations  more  for  this 
mil  this  pride  to  be  fully  eradi<-atrd.  But 

threat  change  introduced  by  the  reform  carried 
out  by  I'.ralun  manda  and  his  friends  is  that  there  is 
no  caste  distinction  at  the  basin  of  the  reconstructed 
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Brahma  community  that  seceded  from  the  Adi 
Brahma  Samaj,  no  caste  at  its  basis,  as  there  is  at 
the  basis  of  orthodox  Hindu  Society  and  of  the  Adi 
Brahma  Samaj.  The,  importance  of  this  distinction 
cannot  be  exaggerated.  The  second  point  to  be 
noticed  is  the  part  taken  by  Mr.  Sen  in  ascertaining 
from  expert  medical  opinion  the  proper  and  the 
minimum  age  for  the  marriage  of  girls,  and  in  getting 
Act  III  of  1872  passed.  The  impetus  which  that 
Act  has  given  to  social  reform  both  inside  and 
outside  the  Brahma  fiamaj  is  simply  incalculable. 
The  third  point  to  be  noticed  is  Mr.  Sen's  promotion 
of  a  moderate  degree  of  the  higher  education  of 
women  by  his  Female  Normal  School,  long  closed, 
and  his  Victoria  Institution  which,  under  various 
vicissitudes,  still  continues.  The  fourth  point  is 
his  promotion  of  mass  education  by  the  publica- 
tion of  the  Sulabh  Samdchdr,  the  fore-runner  of  the 
cheap  periodical  literature  9f  the  day.  With  all  his 
reforms,  however,  Mr.  Sen  was  soon  found  out  tby 
his  more  advanced  friends  and  followers  to  be  rather 
narrow  and  backward  in  his  views  on  social  matters. 
It  was  known  long  before,  and  his  New  Sanhita 
makes  it  clear,  that  he  never  shook  off  mediaeval 
and  later  Hindu  views  about  the  intellectual  in- 
feriority of  women  to  men  and  the  natural  sub- 
jection of  the  former  to  the  latter.  '  Women,  in 
the  church  founded  by  him,  have  never  been  given 
any  great  privileges  or  have  taken  any  prominent 
part,  and  really  high  education  for  women  in  any 
shape,  the  university  or  otherwise,  has  always  been 
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at  a  discount  in  the  whole  body.  Mr.  Sen's  views 
about  church  government  were,  as  is  well-known,  of 
a  theocratic  type,  and  it  was,  as  every  one  knows, 
after  long  and  strenuous  opposition  from  him  and 
his  immediate  followers  that  the  principles  of  re- 
presentative and  constitutional  church  government 
triumphed  in  the  Brahma  Samaj. 

I  now  come  to  the  concluding  part  of  my  lecture, 
in  which  I  shall  speak  of  the  religious  and  social  creed 
of  the  Sadharan  Brahma  Samaj.  At  its  foundation 
this  E  -eemed  to  some,  both  of  its  friends  and 

its  enemies,  to  consist  exclusively  of  those  who  had, 
before  its  foundation,  opposed  the  special  doctrines 
taught  by  Mr.  Sen,  the  doctrines  that  differentiated 
his  Brahrnaism  from  that  of  the  Adi  Brahma  Sauuij. 
That  some  of  the  leaders  of  the  new  Samaj 
belonged  to  that  party  of  oppositionists  and  that  it 
was  the;r  voice  which  was  at  first  heard  the  loudest 
inconnection  with  the  new  movement,  admits  of  no 
doubt.  But  with  them  had  come  to  the  Samaj  men 
of  a  very  different  stamp,  men  who  had  no  serious 
theological  differences  with  Mr.  Sen,  who  had  been 
brought  up  under  his  principles  of  sddhan,  and  who, 
but  for  the  Kuchbehar  marriage  and  the  events  im- 
•ilp\viug  it,  would  never  have  thought  of 
founding  or  joining  a  distinct  Brahma  Church. 

>-n  the  turmoil  of  the  marriage  agitation  and  of 
the  schism  caused  by  it  subsided  a  little,  their  voice 
began  to  be  heard  in  the  newspapers,  addresses, 
books  and  pamphlets  connected  with  the  new 
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movement  ;  and  it  was  found  that  they  held  all  the 
doctrines  that  specially  characterized  Mr.  Sen's  teach- 
ings, namely,  the  doctrines  of  Great  Men,  Inspiration, 
Special  Dispensation,  Yoga,  Ehakti  and  Vairdgya. 
They  perhaps  held  these  doctrines  in  a  more  rational 
form  than  Mr.  Sen.  At  any  rate  they  presented 
them  in  a  form  which  proved  more  acceptable  or  less 
objectionable  than  the  one  Mr.  Sen  had  adopted,  and 
their  teaching  of  these  doctrines  was,  besides,  free 
from  that  personal  bias  and  motive  which  Mr.  Sen's 
opponents  often  ascribed  to  him.  A  feeble  opposition 
was,  however,  raised  against  them  now  and  then  from 
some  quarters,  but  gradually  they  gained  ground  in 
the  Samaj  and  made  converts  of  earnest,  open-minded 
men.  What  was  more  satisfactory,  some  of  those 
who  had  formerly  opposed  these  doctrines  tooth  and 
nail  were,  either  by  the  force  of  the  new  preaching 
or  by  a  gradual  inward  growth  in  their  own  spiritual 
lives,  converted  to  these  cviews  and  became  them- 
selves preachers  of  them.  The  old  views,  however,  did 
not  quite  die  out,  and  they  still  live  in  some  quarters 
and  sometimes  raise  a  feeble  opposition  to  the  new. 
In  this  respect  the  Sadharan  Brahma  Samaj  seems 
to  me  at  present  divided,  though  in  unequal  portions, 
into  those  who  still  think  in  the  old  Adi  Samaj 
fashion,  and  who  would  make  short  work  with  great 
men  and  historical  dispensations  if  they  could,  and 
those  who,  except  in  the  matter  of  Mr.  Sen's  special 
leadership,  have  very  little  theological  difference  of 
a  substantial  nature  with  the  immediate  followers  of 
Kesavchandra  Sen. 
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Now,  this  is  the  first  doctrinal  change  noticeable 
in  the  history  of  the  Sadharan  Brahma  Satnaj. 
The  next  change  was  of  a  more  radical  nature.  It 
was  nothing  short  of  a  change  of  the  old  Intuitional 
Dualistic  Theism  of  the  Maharshi  and  the  Brahma- 
naiula  into  an  argumentative  form  of  Theism,  with  a 
distinct  tendency  to  Monism.  The  old  theory  of  In- 
tuition was  not  altogether  rejected,  but  more  and 
more  importance  was  gradually  attached  to  argument 
till  a  more  or  less  complete  body  of  the  rational  evi- 
dences of  Brahmaism  grew  up  in  the  church.  This 

in  of  Brihmic  evidences,  which  is  continually 
growing,  constitutes,  to  my  mind,  the  real  glory  of  the 
n  Brahma  Samij  and  its  most  important 
contri'muion  to  the  intellectual  and  spiritual  progress 
of  the  Brahma  Samaj  in  general.  To  me  it  is  the 
moRt  tangible  proof  of  the  growth  of  the  Brahma 

•ij  from  childhood  to  maturity.  To  be  able  to  talk  of 
lofty  spiritual  truths  is  not  a  sure  sign  of  the  spiritual 
progress  either  of  an  individual  or  of  a  society  if  the 
basis  on  which  his  or  their  faith  rests  is  nothing  more 
sound  than  unexamined  and  uncriticised  traditional 
belief.  I  have  seen  1' rah  mas  of  long  standing  and 
of  recoj.'  "iritual  eminence  losing  hold  of  their 

fs  in  the  course  of  an  hour  or  so, 

n    the   frail    basis  on   which  they  stood  lias  been 

ily  shown  to  them.  Such  n  ligioii  can  live  only 
on  relative  ignorance  -u:noranr:e  of  the  results  of 
mod'-rn  -cirniific  and  philosophical  criticism.  It  lan- 

•h  of  such  critivism. 
If  ;  -  such    criticism,   it  dies  a  slow  death  at 
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the  hands  of  worldliness.  The  present  hard  struggle 
for  existence  and  the  all  but  perfect  absorption  in  the 
pursuit  of  wealth  engendered  by  it,  tend  to  dry  up 
the  thirst  for  spirituality  and  loosen  the  soul's  hold 
of  supersensuous  realities.  It  is  only  when  God  and 
our  relation  to  him  are  seen  to  be  stern,  inexorable 
realities,  by  evidences  at  least  as  sound  as,  if  not 
of  a  higher  order  than,  those  which  prove  mathema- 
tical or  scientific  truths,  that  faith  can,  in  this 
rationalistic  age,  stand  the  assaults  of  scepticism  and 
worldliness.  It  is,  therefore,  extremely  gratifying  to 
see  that  the  Sadharan  Brahma  Samaj  is  slowly 
awakening  to  the  real  situation  in  the  religious  world 
and  to  the  requirements  of  a  religion  which  has  no 
authoritative  prophets  or  scriptures  to  appeal  to.  Not 
contented  with  appealing  to  mere  subjective  faith,  it 
has  been,  for  the  last  twenty  years  or  so,  appealing  to 
Universal  Reason — to  proofs  which  every  earnest  and 
thoughtful  person  may  exiimine  and  accept.  Its 
literature,  on  both  religious  and  social  subjects,  itj 
gradually  assuming  a  more  and  more  reasoned  form. 
The  consequence  is,  a*s  happens  where  Universal 
Reason  prevails  over  traditional  belief  and  merely 
personal  opinion,  that  where  Brahmas  formerly  saw 
difference  and  duality  they  now  see  unity,  both  in 
religious  doctrine  and  in  social  philosophy.  The  old 
dualism  of  God  and  the  world,  and  God  and  man,  as 
distinct  realities,  the  dualism  on  which  the  old  form  of 
Brahmaism  insisted  in  various  shapes,  is,  in  a  manner, 
deadj  and  has  given  place  to  a  doctrine  of  unity  in 
difference.  I  speak,  indeed,  of  the  more  thoughtful 
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among  the  members  of  the  Samaj,  those  who  have 
the  power  of  understanding  these  matters  and  of 
dealing  with  them,  and  not  of  the  unreflective  mass, 
or  of  those  who,  though  educated  in  an  outward  sense, 
take  no  living  interest  in  religious  and  philosophical 
questions  and  no  part  in  theological  discussions.  In 
so  far  as  there  is  a  theological  system  in  the  Samaj — 
and  I  admit  that  for  a  considerable  percentage  of 
members  there  is  no  such  system — I  think  the  prevail- 
ing system  is  what  I  have  already  characterised 
as  Argumentative  Theism  with  a  distinct  tendency  to 
ism ,  while  there  is  a  residuum  which  has  not  gone 
on  along  the  advancing  tide,  and  for  which  the  old 
Intuitional  Dualistic  Theism  is  still  living.  Criti- 
is,  more  or  less  of  an  uninformed  and  dogmatic 
nature,  are  sometimes  levelled  by  this  latter  party 
against  the  new  and  growing  creed. 

Ncnv,  this  new  creed,  it  will  be  seen,  exists  in 
tfic  Sam.ij  in  three  more  or  less  distinguishable 
varieties.  It  is  found  in  a  somewhat  poetical  and 
rhetorical  form  in  the  sermons,  lectures  and  essays 
of  Pandit  Sivantth  Sistri,  the  chief  minister  and 
missionary  of  the  Sam;i.j.  Pandit  Sastri  does  not 

le  much ;  but  in  his  Baktritd-stabak  and  his 
essay  on  i-r-ir  «'-h.  tun  sakti  kl  sacJietan  Purus/i 
(••  Is  (Jod  an  inanimate  force  or  a  living  Person ?  ") 
it  is  seen  what  high  place  he  assigns  to  argument 
in  matters  religious.  His  monistic  tendency  is 
also  unmistakably  seen  in  his  oft-repeated  assertion 
that  to  say  ay  other  reality  than  God 
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is  to  limit  God's  infinitude,  and  in  the  doctrine 
taught  in  the  first  series  of  his  Dharmajivan  that 
the  human  soul  is  a  part  or  aspect  of  the  Divine  Spirit. 
His  belief  in  the  unity  of  God  and  Nature  is  seen  in 
his  teaching,  to  be  found  in  his  essay  named  above, 
that  what  we  call  matter  has  no  force,  no  power, — all 
power  being  spiritual  and  identified  with  the  Divine 
Will. 

The  second  variety  of  the  new  theology  is  to  be 
found  in  the  works  of  Babu  Nagendranath  Chatturji, 
whom  I  have  no  hesitation  in  pronouncing  as  the 
most  eloquent,  the  most  popular  and  in  some  respects 
the  most  able  exponent  of  the  theology  of  the 
Sadharan  Brahma  Samaj.  Babu  Nagendranath  is 
an  indefatigable  reasoner,  and  his  three  volumes  of 
Dharmajijndsd  present  a  closely  reasoned  exposition 
of  almost  the  whole  system  of  Brahma  doctrinal 
theology.  He  is  quite  abreast  of  the  popular  Natural 
Theology  of  England,  and  his  work  just  named  m£y 
be  favourably  compared  to  any  English  work  on 
Natural  Religion  both-  as  regards  the  evidences  of 
Theism  and  the  criticism  of  religious  Scepticism 
and  Agnosticism.  I  need  hardly  add  that  the 
tendency  to  Monism  is  even  more  distinct  and  pro- 
nounced in  Babu  Nagendranath  Chatturji's  works 
than  in  those  of  Pandit  Sastri.  In  the  second 
volume  of  his  Dharmajijndsd  he  clearly  recognises 
the  truth  of  Idealism  ;  and  in  the  third  volume  of  the 
san^e  book,  in  his  lecture  on  Andtmavdder  Ayaukti- 
katd  ("  The  Unreasonableness  of  Materialism  ")  he 
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admits  the  essential  unity  of  the  universal  and  the 
individual  soul.  But  nevertheless  Babu  Nagendra- 
nath's  arguments  are  more  or  less  of  a  popular  nature 
and  not  based  on  any  clearly  thought-out  system  of 
Mataphysics. 

The  third  form  in  which  the  new  theology  of 
the  Sadhuran  Brahma  Samaj  exists  is  to  be  seen  in 
Babu  Hinilal  H.Udar's  Two  Essay*  on  Theology  and 
Etliicx  and  in  such  works  as  Brahmcyijndsd,  Hindu 
Tit*  l'e<linf<t  and  it*  Relation  to  Modern 
and  four  volumes  of  the  quarterly  magazine, 
at'ittvd",  now  defunct.  In  this  form  it  maybe 
characterised  as  Metaphysical  Idealism,  allied  on  the 
one  hand  to  the  Vedanta  Philosophy  of  this  country 
and  on  the  other  to  the  Hegelian  Christianity  of 
Europe.  All  theological  questions  are  ultimately 
found  to  be  questions  of  Metaphysics  and  cannot  be 
satisfactorily  solved  unless  they  are  subjected  to  the 
conons  of  a  strictly  philosophical  discussion.  The 
writers  of  the  books  just  named,  therefore,  think  that 
stem  of  Metaphysics,  incorporating  the  highest 
f  both  ancient  and  modern  thought,  is  the 
soundest  basis  for  a  religion  that,  on  the  one  hand, 
recognises  no  authoritative  prophets  or  scriptures  and 
on  the  other,  seeks  unity  of  thought,  feeling  andaction. 
vthink  so,  and  have  humbly  contributed  the  first 

iml  siihuiiueil  it  to  the 

judgment  of  thr  Mrihma  and  the  general  Indian  pub- 
!)<•.  I  must  n..t,  ho\.  .  anything  in  th>-  nr. 

on  that  may  seem  to  be  passing  a  judgment 
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on  my  own  humble  part  in  the  work  hitherto  done 
in  this  respect.  As  to  my  own  opinions  on  the 
Philosophy  of  Brahmaism,the  present  series  of  lectures 
will  afford  me  an  excellent  opportunity  to  elaborate 
and  expound  them  and  submit  them  to  the  critical 
judgment  of  the  educated  public.  For  giving  me 
this  opportunity  I  am  deeply  indebted  to  the 
committee  of  the  Theological  Society  and  thank 
them  most  heartily.  As  to  the  peculiar  features  of 
this  third  form  of  the  present  day  Brahma  theology, 
I  have  time  enough  only  to  point  out  what  has  often 
been  said  on  other  occasions,  namely,  that  the  works 
just  named  have  brought  about  or  accentuated  a 
partial  revival  of  Vedantism  in  the  Brahma  Samaj,  a 
revival  more  of  the  earlier  than  of  the  mediaeval  and 
latter-day  form  of  Vedantism.  Those  who  have  taken 
part  in  the  movement  have  also  called  it  a  return  to 
Bammohan  Bay.  That  the  return  is  partial  and  at 
the  same  time  real  so  far  a£  it  goes,  will  be  evident 
to  those  who  have  taken  the  trouble  of  studying  tfc.e 
literature  connected  with  the  movement. 

From  a  fear  of  detaining  you  too  long,  I  shall  be 
very  brief  on  the  social  views  which  the  Sudharan 
Brahma  Samaj  has  brought  into  prominence. 
Scarcely  less  than  the  Samaj 's  contribution  to  the 
philosophy  of  Brahmaism  I  value  the  constitutional 
form  of  Church-government  it  has  adopted  and  is 
moulding  into  maturity  year  after  year,  and  the 
perfect  equality  with  men  which  it  has  granted  to  its 
women.  I  am  aware  that  neither  our  men  nor  our 
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women  are  using  to  their  fullest  advantage  the  great 
privileges  thus  granted  to  them.  We  want  to  see 
greater  earnestness  and  wider  and  more  active 
co-operation  among  the  members  in  the  work  of  the 
Samaj,  and  we  want  our  ladies  to  take  a  more  active 
and  prominent  part  in  its  intellectual  and  spiritual 
activities.  Instead  of  one  or  two  lady  preachers  and 
lecturers  here  and  there,  we  wish  to  see  dozens  and 
scores  of  them.  We  wish  their  contributions  to 
Brahma  literature  to  be  deeper  and  more  thoughtful. 
There  is  also  a  good  deal  of  backwardness  and  dull 
conservatism  in  the  Sarniij  about  the  education  and 
rights  of  women  which  should  be  combated  with 
earnest  preaching  and  vigorous  action.  But  if  a 
Saruaj  is  to  be  judged  not  by  those  who  lag  behind, 
but  by  its  vanguard,  then  the  prospect  of  social 
reform  must  be  pronounced  to  be  most  hopeful  in 
the  Siidhi'inm  Brahma  Samaj. 

,  Here  ends  my  critical  sketch  of  Brahma 
doctrines,  and  I  come  to  the  close  of  my  lecture.  I 
have  taken  you  through  this  rather  long  history  in 
order  to  show  you,  first,  how  the  successive  stages  in 
it  have  naturally  grown  out  of  the  preceding  ones. 
You  will  also  see  from  it,  in  the  second  place,  that 
whatever  form  of  Brahmaism  we  may  personally 
hold  to,  we 'cannot  ignore  the  other  form*.  They 
are  not  only  historically  connected  with  our  parti- 
cular form,  but  they  live;  as  present  realities.  For 
tin-  incdi;rv;il  Vfilantism  of  I 

hich,     1    have  sai«l,  the    Bnihma 
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Samaj  has  outgrown,  not  only  lives  in  a  changed 
form  in  the  Vedantic  revival  which  I  have  noticed 
in  speaking  of  Kesavchandra  Sen's  later  history  and 
of  the  latest  phase  cf  the  Brahmaism  of  the  Sadharan 
Brahma  Samaj,  but  it  lives,  we  should  see,  almost 
exactly  in  the  form  in  which  the  Raja  taught  it,  in 
such  forms  of  Hindu  revival  as  the  Theosophical 
Society  and  the  Vivekananda  movement.  While 
the  Brahma  Samaj  has  advanced,  the  country  has, 
according  to  the  laws  of  social  progress,  come  up  to 
the  position  that  the  Raja  occupied.  So  we  cannot 
ignore  any  stage  in  the  history  of  the  Brahma  Samaj. 
In  all  that  we  do  and  say,  we  should  be  in  close 
touch  with  that  history.  In  all  departments  of 
thought,  the  historical  method  is  now  recognised 
as  the  only  sound  method.  In  the  future  lectures  of 
the  present  series  I  shall  endeavour  strictly  to  follow 
that  method,  and  in  all  my  reasonings  have  the 
history  of  the  Brahma  Samaj  always  before  us.  You 
must  also  have  understood  from  what  I  have  parti- 
cularly said  at  the  beginning  of  my  lecture,  and  more 
or  less  at  every  stage  of  it,  that  in  the  course  of  my 
future  lectures  I  shall  never  lose  sight  of  such 
eminently  practical  matters  as  spiritual  culture  and 
social  reform.  They  are,  in  my  opinion,  as  much 
comprised  in  the  Philosophy  of  Brahmaism  as 
abstract  Metaphysics  about  the  nature  of  the  Deity 
and  his  relation  to  man  and  Nature.  Philosophy 
itself  is  to  me  eminently  practical,  its  aim  being,  as 
I  conceive,  to  know  the  truth  and  act  up  to  it.  It  is 
to  me  practical  and  sweet,  and  not  dull,  as  it  appears 
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to  those  who  do  not  care  to  know  its  true  aim  and 
nature.     As  the  poet  Milton  truly  says — 

"  How  charming  is  divine  philosophy  ! 

Not  harsh  and  crabbed,  as  dull  fools  suppose, 

But  musical,  as  is  Apollo's  lute, 

And  a  perpetual  feast  of  nectared  sweets, 

Where  no  crude  surfeit  reigns.  "  (Oornus.) 

May  the  spirit  of  God,  which  has  guided  our 
thinkers  and  workers  at  every  stage  of  the  history  of 
the  Brahma  Samaj,  be  our  guide  in  the  discussions 
that  commence  to-day  and  reveal  to  us  the  truth  as  it 
is  in  him!  All  real  truth  is  the  direct  light  of  his 
countenance ;  and  it  is  to  him  only  whom  he  chooses, 
in  the  inscrutable  ways  of  his  providence,  that  he 
reveals  his  truth. 

'.<)id  brtnute  tend  labhya- 

tShuyaiiha  a  hud  Ir/nute  tanuni  svdm" 
• 

Sdntih,  tdntih,  fri.ntih,  Harih,  Om. 
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Authority  and  Free-thought  in  Brahmaism 

I  told  you  in  my  last  lecture  that  Baja  Ro.m- 
mohan  Ray's  appeal  to  the  higher  Hindu  scriptures 
as  to  an  objective  authority  represented  a  stage  of 
thought  which,  though  outgrown  by  the  Brahma 
Samaj,  had  not  yet  been  outgrown  by  the  country 
in  general,  and  spoke  of  the  Theosophical  Society 
and  the  Vivekananda  movement  as  examples  of 
communities  still  holding  to  the  Raja's  mediaeval  or 
Sankarite  Vedantism.  From  what  I  said  of  the 
general  tendency  of  the  New  Dispensation  move- 
ment, or  rather  of  the  way  in  which  that  tendency 
is  interpreted  by  those  outside  the  movement,  and 
of  the  prevalent  dogmatic  mode  of  presenting 
Brdhmaism  more  or  less  in  all  sections  of  the  Samaj, 
it  must  have  been  evident,  moreover,  that  the 

ncipation  of  the  Samaj  as  anvhole  from  external 
authority  is  yet  far  from  complete.  It  is  to  be  seen 
more  in  the  declared  principles  of  the  Samaj  than  in 
the  intellectual  life  of  its  members.  Such  complete 
emancipation  may  safely  be  said  to  be  confined 
to  a  rathor  small  number  of  advanced  members 
of  the  society.  The  fact  is,  that  the  complete 
enfranchisement  of  thought  is  a  process  rather  than 
an  •  spiritual  ijrinrtft  rather  than  an  intej- 

lectual  change  once  for  all  effected  by  an  argument 
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or  series  of  arguments.  It  is  so  in  an  individual, 
and  more  so  in  a  community.  If,  therefore,  an  in- 
dividual takes  years  to  pass  from  the  thraldom  of 
external  authority  to  a  direct  knowledge  of  spiritual 
truth,  the  transition,  in  the  case  of  a  community, 
from  the  one  state  to  the  other,  must  take  genera- 
tions even  under  the  most  favourable  circumstances. 
However,  the  state  of  opinion  around  us,  both  in 
and  outside  the  Brahma  Sarnaj,  seems  sufficiently  to 
justify  us  in  taking  up  for  detailed  discussion  the 
subject  I  have  chosen  for  this  lecture. 

If  we  inquire  into  the  cause  that  leads  people 
to  rely  upon  the  opinions  of  others  rather  than  on 
their  own  perceptions  and  reasonings,  it  will  be 
found  in  a  natural  credulity  given  us  by  God  as  a 
necessary  protection  in  the  early  days  of  both  in- 
dividuals and  communities,  days  in  which  the 
powers  of  direct  knowledge  are  not '  properly 
developed.  Children,  even  in  the  most  free-thinking 
communities,  naturally  trust  in  the  utterances  of 
their  elders  and  gain  by  such  implicit  trust.  The 
most  intelligent  children  break  loose  the  earliest 
from  this  juvenile  faith  and,  if  their  intellectual 
progress  goes  on  uninterrupted,  become,  at  the  end, 
the  most  thoughtful  of  their  kind'.  In  the  same 
manner,  the  most  intellectual  races  are  those  which 
depend  the  least  upon  their  leaders  and  teachers  and 
are  the  aptest  to  see  and  think  out  things  for  them- 
stelves.  Now,  it  is  this  natural  trust  in  those  around 
us,  specially  in  those  who  are  older  and  more 
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experienced  than  we,  that  is  gradually  developed  into 
faith  in  prophets  and  scriptures ;  and  it  is  the  gradual 
discovery  that  our  elders  and  guides  are  themselves 
more  or  less  ignorant  and  may  mislead  and  deceive 
us,  that  developes  into  free-thought  and  gives  rise  to 
science — the  science  of  Nature,  of  the  human  mind 
and  of  human  society,  and  to  Theology,  the  queen 
of  the  sciences,  and  ultimately  to  Metaphysics,  the 
science  of  the  sciences. 

Now,  gradually,  our  blind  and  implicit  trust  in 
our  guides  ceases  to  be  quite  blind,  and  tries  to  justify 
itself  by  Reason.  Hence  arises  the  doctrine  of 
the  authority  of  prophets  and  scriptures  which, 
professing  to  be  based  on  Reason,  tries  to  stifle  and 
silence  Reason  itself  when  it  conflicts  with  doctrines 
received  on  the  authority  of  teachers  supposed  to 
be  inspired.  This  doctrine  exists  in  two  forms,  one 
based  on  a- belief  in  miracles  and  another  on  a  theory 
of  th*e  eternity  of  ideas.  The  former  is  met  with  in 
Western  writers.  I  have  never  seen  it  used  by  any 
Indian  writer,  but  it  is  found  in  a  popular  form  in 
the  faith  that  people  generally  place  in  the  workers 
of  physical  wonders.  Such  men  are  believed  to  be 
in  the  secret  of  God  or  the  gods  and  are,  therefore, 
supposed  to  be -reliable  teachers  of  things  divine. 
The  real  basis  of  belief  in  Mahatnuw — a  belief  which 
the  teachings  of  the  Theosophical  Society  have 
revived  among  educated  Indians — seems  to  be  here — 
in  the  supposed  power  of  the  Mnkatmas  to  suspend* 
the  ordinary  laws  uf  Nature  and  to  work  miracles 
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by  occult  or  supernatural  powers.  In  Christendom 
the  belief  has  been  elaborated  into  an  argument — an 
evidence  of  the  revealed  o.aracter  of  the  Old  and  the 
New  Testaments.  The  argument  is  this  :  None  can 
break  or  suspend  the  laws  of  Nature  but  the  Author 
of  Nature  or  those  to  whom  a  certain  amount  of  God's 
power  over  Nature  is  delegated.  Such  men,  if  they 
exist  or  have  existed,  must  be  accepted  as  chosen 
messengers  of  God  competent  to  reveal  His  will  and 
character.  The  prophets  of  the  Old  Testament 
and  Jesus  Christ  and  his  Apostles  are  such  men.  In 
the  miracles  worked  by  them  we  see  their  credentials 
from  God.  Their  teachings,  therefore,  constitute  a 
supernatural  revelation  of  the  will  and  nature  of 
God, — a  revelation  which  supplements  the  imperfec- 
tions of  the  natural  revelation  through  Intuition  and 
Reason.  Now,  I  am  aware  that  this  argument  from 
miracles  for  a  supernatural  revelation  does  not  carry 
as  much  weight  at  the  present  day  as  it  .used  to  do 
once,  that  with  the  progress  of  science  belief  in 
miracles  is  passing  away  and  may  be  said  to  be  now 
confined  only  to  the*  unscientific.  The  idea  that  God 
breaks  or  causes  to  be  broken  the  laws  which  he 
has  himself  impressed  upon  Nature  is  now,  among 
enlightened  people,  generally  regarded  as  derogatory 
to  the  divine  dignity  ;  and  the  scientific  conception 
of  Nature  and  Society  as  governed  by  fixed  laws, 
and  the  critical  spirit,  itself  the  result  of  scientific 
education,  which  insists  upon  the  clearest  evidence 
£or  every  belief,  have  made  the  proofs  for  miracles, 
if  any  events  are  ever  alleged  as  such,  all  but 
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impossible.  The  strongest  presumption  in  relation  to 
such  events,  in  the  minds  of  educated  people,  is  that 
they  are  explicable,  if  not  already  explained,  by  the 
known  laws  of  Nature,  or  that  they  are  subject  to 
laws  which  are  yet  unknown.  It  is  only  in  the  last 
form  that  belief  in  miracles  seems  still  to  exist 
among  well-informed  people.  They  are  believed  to 
be  events  governed  by  laws  known  only  to  a  small 
number  of  wise  men  privileged  by  their  higher  in- 
tellectual and  moral  development  to  know  the  deeper 
mysteries  of  existence.  However,  even  if  we  admit 
the  possibility  of  miracles  in  the  old  sense,  in  the  sense 
of  actual  violations  of  Nature's  laws,  the  argument  for 
a  supernatural  revelation  is  seen  to  be  far  from  valid. 
Because  God  has  given  a  man  the  power  of  breaking 
some  of  the  laws  of  Nature,  does  it  follow  that  he 
must  be  accepted  as  a  true  interpreter  of  God's  mind 
and  character  ?  Does  greater  power  necessarily  imply 
greater  knowledge,  and  iS  it  does,  is  the  knowledge 
imparted  by  such  a  man  so  sure  and  full  that  it 
should  be  accepted  without  question  ?  Nor  can  the 
superior  holiness  of  wonder-working  prophets,  if  it 
can  be  established,  avail  much.  Purity  of  character  is 
not  always  accompanied  with  any  extraordinary 
insight  into  truth.  A  good  deal  of  gross  ignorance 
and  delusion  f  is  found  compatible  with  superior 
purity  of  heart  and  will.  Prophetic  utterances, 
issuing  out  of  a  pure  soul,  may  be  characterised  by 
candour  and  singleness  of  heart,  but  are  no  proof  of 
r  objective  truth.  The  prophet  may  be  credited 
with  ;i  -incere  belief  in  all  that  he  asserts  about  his 
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dealings  with  God,  but  his  assertions  are  no  evidence 
of  the  reality  of  those  dealings.  Turning  now  to  the 
other  sense  in  which  miracles  are  believed,  namely 
that  they  are  fulfilments  of  the  occult  laws  of  Nature, 
— the  results  of  hidden  powers  acquired  by  peculiar 
practices  unknown  to  the  generality  of  even  the 
best-educated  and  most  pious  men,  we  find  that 
even  in  that  sense  they  are  not  proofs  that  the 
teachings  of  the  miracle-workers  are  true.  The 
acquisition  of  occult  powers,  such  powers,  for  in- 
stance, as  may  enable  a  man  to  walk  over  water  or 
fly  through  the  air,  to  see  without  eyes  and  hear 
without  ears,  or  live  with  suspended  consciousness 
for  weeks,  may  have  nothing  to  do  with  the  spiritual 
life  or  with  any  general  improvement  in  knowledge. 
They  may  be  due  to  quite  unspiritual  disciplines  or 
practices  and  to  knowledge  of  quite  a  technical  kind. 
And  even  if  they  have  anything  to  do  with  the  inner 
life  of  the  soul,  they  canrfot  constitute  their  possess- 
ors as  authorities  on  spiritual  matters  to  be  accepted 
implicitly  and  make  it  unnecessary  for  us  to  verify 
their  statements  by  direct  knowledge.  If  they  assert 
that  peculiar  disciplines  and  practices  opened  up  the 
eyes  of  their  spirits  and  revealed  to  them  the  higher 
truths  of  the  spiritual  world,  we  can  only  try  to  go 
through  the  experiments  proposed  .by  them  and 
endeavour  to  verify  the  truth  of  their  assertions  by 
our  own  insight.  If  this  is  all  the  honour  that  is 
claimed  for  them,  they  are  only  guides  and  teachers 
and  not  authorities  in  any  proper  sense.  The  final 
authority  is  the  direct  knowledge  of  the  subject  of 
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knowledge,  or  rather  the  power  of  knowing  poss- 
essed by  him,  whatever  may  be  the  method  in  which 
this  power  is  exercised  to  the  fullest  advantage  and 
with  the  highest  results. 

Now,  the  second  form  in  which  the  doctrine  of 
external  authority  on  matters  spiritual  is  held  by 
theologians  seems  to  be  peculiar  to  this  country. 
It  is  the  doctrine  of  the  eternity  of  the  Vedas — the 
eternity  of  the  words  of  which  they  are  composed. 
It  was  known  in  ancient  Greece  as  the  Theory  of 
Ideas ;  but  it  does  not  seem  to  have  been  used  there 
for  theological  purposes.  Here  it  is  held  in  some 
form  or  other  by  every  orthodox  system  of  philo- 
sophy and  may  be  said  to  be  the  very  corner- 
stone of  orthodoxy.  Our  scholiasts  hold  the  Vedas 
to  be  apaurusheya,  without  any  personal  com- 
poser. They  are  believed  to  be  eternal  and  to  have 
been,  in  ancient  times,  not  composed  by,  but  only 
manifested  to,  the  risfii*.  The  rishis  were  not  their 
authors,  but  only  their  seers,  drashtdrah.  Now,  this 
doctrine  is  sought  to  be  established  by  taking  the 
r  Vedas  in  a  comprehensive  sense,  in  the 
sense  of  being  identical  with  knowledge,  words  or 
conceptions.  The  Vedas  are,  as  you  know,  the 
foundation  of 'all  later  Indian  literature.  Roughly 

king,  they  may  be  said  to  contain,  at  least  in  a 

germinal  form,  all  the  conceptions  that  have  found 

>n  in  the  later  thought  of  the  nation.     They 

are  also  the  first  important  i 

race    and    the   earliest  rec<  .  ;    ot   its 
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thoughts.  Again,  before  their  embodiment  in  books, 
which  is  a  comparatively  recent  occurrence,  they 
were  handed  down  by  oral  tradition  from  generation 
to  generation.  They  were  thus,  as  they  still  are,  a 
body  of  sdbdas,  words, — words  expressing  all  import- 
ant things  and  concerns  of  life,  so  that  they  pervade 
not  only  our  literature,  but  also  our  everyday  speech. 
The  words  that  we  utter  day  after  day  and  moment 
after  moment  are  the  same  as  are  found  in  the 
Vedas.  The  Vedas,  therefore,  are,  to  our  philoso- 
phers, identical  with  words, — words  representing  all 
things,  earthly  and  heavenly.  Now,  what  are 
words?  Are  they  mere  letters,  mere  sounds  or 
combinations  of  them  ?  Mere  sounds,  however 
combined,  do  not  make  real  words  unless  such  a 
combination  conveys  some  thought, — some  con- 
ception— to  the  mind.  It  is  not  merely  the  sounds 
j-[  (ga)  and  sqt(o)  or  their  combination  that  form 

the  word  rft  (cow).  Unless  the  sound,  or  combination 
of  sounds,  rfr,  conveyed  the  conception  of  an  object 
to  the  mind,  it  woule!  not  be  called  a  word.  Letters 
or  sounds,  varndh,  therefore,  are  merely  the  outward 
and  sensuous  forms  of  words ;  their  essence  consists 
in  the  conceptions  manifested  to  the  mind  on  their 
utterance — in  a  sphota,  as  our  philosophers  call  it. 
Now,  a  sphota  or  conception  does  not  represent  an 
individual  thing,  a  vyakti;  it  represents  a  class,  ajdt?. 
The  word  ft  means  not  merely  this  or  that  cow,  but 
the  whole  class  of  cows.  In  perceiving  a  cow,  we 
know  that  the  object  before  us  is  only  a  particular 
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embodiment  of  a  generic  conception.  The  particular 
complex  of  sensuous  matter  before  us  might  pass 
away,  but  the  conception  would  still  remain 
and  recur  to  our  minds  whenever  the  sensuous  con- 
ditions of  its  recurrence  should  be  fulfilled.  It  is 
the  same  with  all  other  objects.  We  have  to  distin- 
guish between  the  sensuous,  particular,  perishing 
matter  on  the  one  hand  and  the  rational,  universal 
and  permanent  forms  in  which  this  matter  is  mould- 
ed, as  it  were,  when  it  becomes  an  object  of  our 
knowledge.  It  is  this  rational,  universal  and  perma- 
nent form  in  which  every  object  appears  to  us — it  is 
the  idea  or  conception  that  arises  in  the  mind  when 
an  object  is  perceived,  or  its  name  uttered,  that  our 
philosophers  call  sabda  or  sphota  to  distinguish  it 
from  its  merely  passing  or  accidental  aspect.  Now, 

!as  or  conceptions,  they  say,  are  not  only  relatively 
permanent, — more  permanent  than  sounds  or  letters 
— but  absolutely  permanent.  They  not  only  last 
after  sounds  have  come  and  gone,  but  they  existed 
eternally  before  sounds  were  ever  uttered.  They,  in- 
deed, become  manifest  only  whe,n  sounds  are  uttered, 
or  other  sensations  are  experienced,  but  such  manifest- 
ation is  not  their  origination.  They  existed  before 

;  manifestation,  and  they  last  even  when  it  ceases. 
Now,  this,  in  substance,  is  the  doctrine  of  the  eternity 
of  the  Vedas  that  you  will  find  expounded  by  two  of  our 
most  eminent  philosophers,  Sankara  and  Madhava, 
whom  I  have  closely  followed  in  my  exposition.  It 

'Und  in  the  former's  commentary  on  the  28th 
aphorism,  third  piida,  first  chapter  of  the  Veddnta 


54  LECTURE    II 

Sutras  and  in  the  chapter  on  Pdnini  Darshan  of 
the  latter's  Sarvadarshan  Sangraha.  You  may  see 
English  translations  of  the  respective  passages  in 
Professor  Thibaut's  translation  of  the  former  work 
and  Professors  Cowell  and  Gough's  translation  of  the 
latter.  The  question  now  is  whether  the  doctrine  is 
true  or  not.  Now,  I  must  admit  that  it  seems  to  me 
true.  It  can  be  shown,  I  think,  that  a  conception  is 
not  a  passing,  perishing  thing,  but  that  every 
conception  is  the  attribute  of  an  infinite  and  eternal 
mind,  not  made  by  but  eternally  existing  in  it.  The 
metaphysical  analysis  of  knowledge, — knowledge 
even  of  the  simplest  things,  discloses  to  us,  as  the 
background  of  our  rational  existence,  the  Absolute 
Being  in  whom  all  things  exist,  and  whose  thoughts 
are  reproduced  in  us  in  every  act  of  knowing.  But  I 
would  not,  at  this  stage  of  our  progress  in  the  study 
of  the  Philosophy  of  Brahmaism,  undertake  such  an 
analysis.  It  would  not  be*quite  relevant  to  do  so ;  for 
even  if  it  were  admitted,  as  I  have  admitted,  that  t'he 
above  doctrine  is  true,  the  use  made  of  it  in 
establishing  the  infallible  authority  of  the  Vedas 
could  not  be  defended.  The  Vedas  are  not  merely  a 
body  of  conceptions.  In  them,  as  in  every  other 
book,  conceptions  are  variously  combined  into 
propositions.  If,  from  the  eternity  of  the  concep- 
tions, the  validity  of  the  propositions  into  which  they 
are  combined  were  to  be  taken  for  granted,  then  not 
only  the  Vedas,  but  every  book, — nay,  ever)-  proposi- 
tion ever  uttered  by  any  one, — would  have  to  be 
accepted  as  infallible  ;  and  there  would  not  be  such  a 
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thing  as  error  in  the  world.  The  argument,  therefore, 
from  the  doctrine  of  the  eternity  of  words,  for  an 
external  revelation  like  the  Vedas,  overshoots  its 
mark.  It  proves  too  much  and  is  therefore 
self-condemned. 

However,  even  if  we  admit  for  a  moment  that 
both  the  above  arguments  for  an  external  revelation 
are  valid,  it  may  be  shown  that  such  a  revelation  is 
useless.  An  external  authority  propped  on  Keason 
shows  that  Keason  is  all-sufficient.  The  very 
acceptance  of  a  book  or  a  prophet  as  sent  from  God 
presupposes  the  knowledge  of  a  number  of  most 
important  truths  independently  of  the  authority  of 
the  book  or  the  prophet.  It  implies,  for  instance, 
our  knowledge  of  the  existence  and  attributes  of 
God,— our  knowledge  that  there  is  one  undivided 
Author  and  Preserver  of  Nature,  that  he  is  all-know- 
ing and  nil-powerful,  tha^he  loves  us  and  wishes  to 
promote  our  highest  good,  that  there  is  a  natural 
distinction  of  right  and  wrong,  virtue  and  vice  and  that 
man  has  a  higher  destiny  thanjthat  of  the  brutes,  that 
man,  as  in  the  case  of  the  prophets,  has  the  power  of 
receiving  a  direct  revelation  from  God,  and  that 
ordinary  people,  even  though  they  do  not  get  such 
revelations,  have  the  power  of  understanding  them. 
Now,  when  so  much  of  religion  is  knowable  by 
Reason,  why  should  it  be  imagined  that  a  supernatural, 
eternal  revelation  is  necessary  for  disclosing  to  us 
th»-  other  truths  of  religion  ?  The  presumption,  if 
nothing  more,  is  rather  on  the  side  of  Reason  be'ing 
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capable  of  knowing  these  other  truths.  In  fact,  the 
development  of  Reason  and  its  achievements  in  the 
field  of  both  natural  and  moral  science,  have,  more 
than  anything  else,  lately  discredited  the  idea  of  an 
external  revelation.  Men  see  that  things  formerly 
supposed  to  be  unknowable  by  Beason  have  gradu- 
ally come  within  its  scope,  that  such  knowledge  as 
was  at  first  supposed  to  be  in  the  custody  of  the  privi- 
leged few7,  has  become,  with  the  gradual  advance  of 
intelligence,  the  property  of  the  many,  and  that 
things  that  were,  sometime  back,  considered  only  to 
be  matters  of  faith,  have  now  become  demonstrable. 
All  this  has  made  Reason  bold  and  rendered 
it  possible  for  it  to  say  that  it  can  know  all  things 
that  are  necessary  to  be  known  in  ethical  and 
spiritual  life  and  that  a  supernatural,  external  revela- 
tion is  not  necessary.  But  we  may  go  farther  and 
say  that  there  is  something  self -contradictory  in  the 
very  idea  of  a  supernatural  revelation.  Eve,n  if  it  be 
admitted  that  God  can  break  his  own  laws — whi8h 
really  I  regard  as  impossible,  for  laws  rightly 
understood,  are  seen  -to  be  parts  of  God's  eternal 
and  unchangeable  nature, — it  may  be  safely  asserted 
that  God  cannot  reveal  himself  to  man  unless  through 
some  power  of  knowing  vested  in  man,  call  it  sense, 
understanding,  reason  or  anything  elsfi  you  please. 
There  must  be  something  in  the  nature  of  man 
corresponding  to  God's  power  of  manifesting  himself. 
Revelation,  therefore,  cannot  but  be  a  natural  process. 
Inspired  prophets  who  are  believed  to  be  favoured 
with  revelations  must  not,  therefore,  be  supposed  to 
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have  any  powers  which  they  do  not  share  in  common 
with  ordinary  men.  The  latter  must  be  supposed 
to  possess  the  same  powers  as  the  prophets  do,  only 
in  a  far  less  developed  form.  When  Revelation  is 
looked  at  in  this  light,  it  ceases  to  be  supernatural, 
and  it  ceases  to  be  external.  If  prophets  and  apostles 
speak  on  the  authority  of  the  nature  which  we  share 
in  common  with  them,  the  revelation  received  by 
them  is  as  natural  a  thing  as  seeing,  hearing  and 
understanding ;  and  if  the  truths  received  by  them 
can  be  seen  by  us  as  well  as  by  them,  they  are,  in 
no  sense,  external  authorities  to  us.  But  it  is  clear 
that  before  we  have  ourselves  seen  those  truths,  we 
cannot  be  sure  that  others  have  seen  them ;  and  that 
their  assertions  that  they  have  seen  them  cannot 
take  the  place  of  our  own  eyes,  though  they  can 
encourage  us  in  using  them  in  the  best  way  we  can. 

\Ye  see,  then,  the  errors  of  supernaturalism  and  of 
setting  up  an  external  authority  in  matters  religious. 
"UV  see  the  errors  of  these  doctrines  in  their  gross 
forms,  forms  in  which  they  have* ceased  to  be  held  by 
the  members  of  the  Brahma  Sarnaj.  But  there  is  a 
subtle,  modified  form  of  the  doctrines  or  rather 
, — for  they  are,  at  the  bottom,  one — which  the 
Br&hma  S;un;ij.is  far  from  escaping.  I  spoke  of  it  in- 

itally  in  my  first  lecture,  but  it  deserves  a  more 

led  treatment.  What  I  mean  by  this  modified 
Supernaturalism  I  cannot  express  better  than  I  have 
done  in  the  following  extract  from  an  article  on 

uapchandra     Ma/.umdar :     the     writer,    orator 
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and  theologian,"  which  I  contributed  to  the  Hindus- 
tan Review  of  Allahabad  in  its  issue  of  July,  1905. 
Speaking  of  Mr.  Mazumdar's  work  entitled  The 
Faith  and  Progress  of  the  Brahma  Samdj,  I  say : 
"  It  thus  professed  to  be  a  defence  of  the  religion  of 
the  Brahma  Sanaa],  and  an  account  of  its  missionary 
and  other  activities.  But  it  was  so  only  partly  and  very 
imperfectly.  On  its  speculative  side  it  contained 
no  reasoned  and  systematic  exposition  of  Brah- 
maisrn,  such  as  would  convince,  or  even  be  fully 
intelligible  to,  a  non-Brahma  wishing  to  know  what 
Brahmaism  is.  The  writer  simply  stated,  with  his 
usual  wealth  and  elegance  of  language,  what  he 
believed  Brahmaism  to  be.  Far  from  reasoning,  he 
represented  Reason  to  be  a  very  imperfect  and 
untrustworthy  guide  and  held  out  '  faith  '  as  the  true 
guide  to  religion.  He  did  not  tell  us  what  the  test 
of  true  faith  is  and  how  it  is  to  be  distinguished  from 
blind  belief  and  superstitioa.  There  is  a  sor^  of  super- 
naturalism  running  through  this  and  other  writings  of 
Mr.  Mazumdar,  as  well  as  those  of  his  colleagues, 
— something  that  seems  to  me  quite  inconsistent 
with,  and  inimical  to,  rational  religion,  and  which, 
I  believe,  is  the  chief  cause  why  his  and  his  friend's 
leadership  has  failed  with  many  sober  and  thought- 
ful people.  They,  indeed,  reject  ordinary  super- 
naturalism.  They  do  not  believe  in  physical  miracles. 
They  do  not  recognise  the  possibility  of  miraculous 
incarnation  or  resurrection  or  any  miraculous  inter- 
vention of  God  in  the  affairs  of  the  world.  Neither 
do  they  teach  that  God  reveals  truths  through 
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physical  or  angelic  media  in  the  way  he  is  said  to 
have  done  in  the  case  of  the  ancient  prophets.  But 
they  do  teach,  and  are  never  tired  of  teaching,  that 
there  is  a  way, — call  it  '  faith,'  '  the  religious  faculty,' 
1  the  spiritual  sense,'  or  by  any  other  name — that 
there  is  a  way,  I  say,  of  getting  truths  from  God 
which  dispenses  with  all  tests  and  proofs  of  truths 
otherwise  obtained.  Science  and  Philosophy  proceed 
upon  well-recognised  methods  and  subject  their 
acquisitions  to  tests  open  to  all  cultured  intellects. 
Even  truths  professing  to  be  intuitive  and  funda- 
mental are  subject  to  analysis  and  deduction.  But 

'  faith  '  and  '  inspiration '  of  the  Brahmas  of 
the  Sen  ami  Mazuindar  type  spurn  these  tardy  and 
tedious  methods  and  place  us  in  possession  of  all 
that  we  either  wish  or  need  to  believe  of  God  and 
things  spiritual  in  the  easiest  and  most  direct 
manner  possible.  Far  be  it  from  me  to  say  any- 
thing against  inspiration  .and  revelation.  I  am  a 
firai  believer  in  these  processes.  But  I  do  not 
the  obvious  fact,  as  Mr.  Mazuindar  and  his 

ids  seem  constantly  to  do,  that  all  revelation 

s    place   through   some  faculty  or  other  of  the 

human  mind — call  it  by  any  name  you  please, — that 

all  human   faculties  are  fallible,  and  that,  therefore, 

of  all  are  subject  to  the  tests  and 

iods  of  universal  science,  and  have  no  objective 
value  unless,  by  subjection  to  such  tests,  they  can 

:ucml    themselves  to   the    enlightened   intellect 

of  the   race.     This   healthy    rationalism,    which  1 1 

isis  of  the  Brnhma   movement, 
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and  to  which  all  churches  and  sects  are  gradually 
corning,  is  repudiated  and  condemned  by  Mr. 
Mazumdar  and  those  who  think  with  him.  This 
is  what  I  call  their  supernaturalism.  It  pervades 
all  Mr.  Mazumdar's  writings.  It  makes  him 
— curiously  enough — afraid  of  free-thought  in  the 
truest  sense  and  leads  him  to  attach  an  undue 
importance  to  '  human  centres,'  '  an  inspired 
apostolate  '  and  the  like."  Now,  it  is  not  merely  in 
the  writings  of  Mr.  Mazumdar  and  his  colleagues  that 
this  modified  supernaturalism  is  to  be  seen,  though 
it  more  clearly  and  more  frequently  comes  out  in 
their  utterances  than  in  those  of  others.  The  tend- 
ency is  common  to  all  sections  of  the  Brahma  Samaj. 
Its  evils  appear  most  glaringly,  indeed,  when  those 
believing  themselves  to  have  got  direct  inspiration 
from  God  claim  the  right  of  their  '  inspiration  '  to  be 
recognised  and  received  by  others  even  though  it  may 
be  clearly  opposed  to  the  dictates  of  Reason  and 
Conscience.  But  even  when  this  prophetic  a*nd 
dictatorial  attitude  is  not  taken  up,  the  harm  done 
by  the  mere  appeal  to  faith  and  inspiration, 
habitual  with  many  Brahma  preachers,  is  not  less 
serious  and  is  even  more  insidious  on  account  of  its 
more  indirect  form.  Such  teaching  inevitably  leads 
people  to  rely  blindly  upon  the  authority  of  particular 
Brahma  leaders  or  upon  the  general  body  of  opinions 
current  in  the  Samaj.  It  would  hardly  be  too  much 
to  say,  that  with  many  Brahmas,  the  teachings  of 
Maharshi  Devendranath  Thakur  and  Brahmananda 
Kesavchandra  Sen  occupy  pretty  nearly  the  same 


DISPARAGEMENT  OF  REASON.  61 

authoritative  position  as  the  Christian  scriptures  do 
with  orthodox  Christians  or  the  Koran  with  orthodox 
Musalmans  ;  and  that  with  many  others,  not  so 
faithfully  devoted  to  particular  teachers,  the  received 
body  of  opinions  in  their  communities  does  the  same. 
Almost  as  indolently  as  believers  in  external  book 
revelations,  the  Brahmas  in  question  lean  upon  the 
above  teachings  or  opinions  and  think  they  can  safely 
dispense  with  free-thought  on  the  great  problems  of 
religion.  One  cause  that  has  greatly  contributed  to 
this  blind  and  indolent  dependence  on  authority  is 
no  doubt  the  doctrine  of  Intuition  taught  by  the 
Maharshi  and  the  Brahmananda.  I  briefly  stated 
and  criticised  this  doctrine  in  my  first  lecture  and 
reserved  it  for  detailed  treatment  in  another.  That 
will  be  my  third  lecture.  I  need  hardly  say  that  I 
am  not  fundamentally  opposed  to  the  doctrine  of 
Intuition.  I  object  only  to  some  of  the  forms  it  has 
assumed..  Here,  in  connection  with  our  present 
question,  I  must  controvert  one  aspect  of  the  doctrine 
as  it  is  presented  by  Babu  Kesavchandra  Sen.  In 
all  his  utterances  Mr.  Sen  habitually  disparages 

-on  and  extols  Inspiration,  as  if  the  two  were 
mutually  opposed  or  at  any  rate  related  as  lower  and 
higher,  earthly  and  heavenly.  His  disparagement 
of  Hcaaon  is  shared  by  some  of  his  opponents. 

. ,   in   common   with  him,  represent  Reason  as 

human  and  muvliiiblo,  and  Faith  or  Inspiration  as 

divim  and  reliable.     This  distinction  dates  as  early 

' '  i •.    Hen's  first  tracts  on  P.iMhmuisMi ; 

and  though  latterly  he  sometimes  spoke  of  his   New 
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Dispensation  as  the  harmony  of  Science  and  Beligion, 
of  Faith  and  Reason,  and  so  on,the  general  tendency  of 
his  teachings  is  distinctly  one  of  distrust  of  scientific 
and  logical  methods  in  teaching  religion  and  of  an 
undue  reliance  on  prophetic  and  apostolic  authority. 
In  one  of  the  tracts  referred  to  —that  on  Eevelation, 
the  impressions  received  from  Nature  and  the  infer- 
ences drawn  by  the  reasoning  faculty  are  set  down  as 
earthly  and  unreliable,  and  the  intuitive  consciousness 
alone  is  set  up  as  the  organ  of  revelation  from  God. 
I  think  this  doctrine  fairly  represents  the  opinion  of 
those  I  have  been  speaking  of.  Now,  I  consider  this 
view  of  our  powers  of  knowing  to  be  fundamentally 
erroneous,  and  the  result  of  that  deistic  separation  of 
Nature  and  man  from  God  which  still  dominates  the 
thoughts  of  some  people,  though  both  science  and 
philosophy  have  disproved  it  and  are  disproving  it 
every  day.  God  is  immanent  in  Nature  and  man, 
and  all  truths  are  directly  from  him.  Our  senses  and 
our  intellect,  as  well  as  our  intuitive  consciousness,  are 
under  his  constant  inspiration,  so  that  it  is  as  impossi- 
ble for  us  to  see,  hear'and  understand  as  to  intuit  with- 
out the  direct  help  of  him,  'dhlyo  yo  nah praclwdaydt,' 
who  inspires  our  understandings.  Nor  are  our  senses 
and  our  intellect  less  reliable  than  our  intuitive  faculty. 
A  common  fallibility — a  liability  to  error —  attaches 
to  all  our  powers — intuitive  and  ratiocinative.  Our 
senses  delude  us,  if  we  are  hasty  and  careless.  We 
mistake  our  fancies  and  our  inherited  beliefs  for  in- 
taitions,  if  we  neglect  to  apply  the  proper  tests  to 
them.  Our  intellect  draws  false  inferences,  if  we  have 
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a  loose  hold  of  the  laws  of  thought.  No  aspect  of  our 
nature  enjoys  an  immunity  from  error  ;  and  if  this — 
immunity  from  error — makes  an  organ  divine,  the 
instrument  of  God,  none  of  our  faculties  are  divine, 
the  intuitive  as  little  as  the  ratiocinative.  To  extol 
the  former  as  the  only  source  of  revelation  is,  therefore, 
a  grave  error,  and  betrays  a  superficial  acquaintance 
with  the  nature  of  our  cognitive  powers.  On  the 
other  hand,  some  people  unduly  disparage  the  reason- 
ing faculty.  They  seem  to  think  that  there  is  nothing 
fixed  in  reasoning  ;  that  reasoned  doctrines  or 
systems  of  doctrines,  whether  scientific  or  religi- 
ous, may  indefinitely  change;  that  one  reasoner 
or  school  of  reasoners  can,  with  nothing  more  than 
greater  ingenuity,  overthrow  what  another  has  built 
with  much  care  and  labour.  But  nothing  can  be  a 
greater  error  than  this.  The  progress  of  the  sciences, 
the  systems  of  proved  truths  presented  by  them  in 
almost  all^departments  of  thought,  show  the  puerility 
of  this  view  of  Reason.  People  with  any  pretension 
to  education  should  see  that  the  fundamental  laws 
of  thought,  the  rules  for  finding  out  the  valid  moods 
aii-l  figures  of  syllogism  and  the  canons  of  inductive 
inference  are  as  fixed  as  anything  can  be,  and  are  not 
changeable  by  the  whims,  caprices  and  sophistries  of 
ifi<jor  religious  sectaries.  The  reasoning 
faculty  is,  therefore,  as  divine  as  the  intuitive,  if  there 
i  all  such  a  division  between  our  cognitive 
powers;  and  if  the  latter  is  a  source  of  inspiration, 
so  is  th(  One  reason  why  a  distinction  is 

n  the  two,  as  organs  of  knowledge,  is  that 
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the  intuitive  faculty  is,  like  animal  instincts,  regard- 
ed as  a  perfect  organ  from  the  very  beginning — 
an  unerring  guide  to  the  knowledge  of  God  and 
things  connected  with  the  spiritual  life ;  whereas  the 
reasoning  faculty  is  supposed  to  be,  as  it  really  is, 
something  which  grows  by  culture  and  which  knows 
its  objects  by  long  and  slow  processes  of  growth.  It 
seems  to  be  consistent  with  the  Divine  wisdom  and 
goodness  and  the  dignity  of  religion,  that  man  should 
be  endowed  with  the  power  of  knowing  God  and 
all  other  things  that  relate  to  his  spiritual  growth 
irrespectively  of  the  knowledge  and  education  ac- 
quired by  him, — that  the  thoughtless  and  the  illiterate 
should,  as  much  as  the  erudite  and  the  thought- 
ful, be  in  possession  of  the  truths  that  pertain  to  their 
salvation.  But  we  must  look  facts  in  the  face  and 
not  construe  the  real  world  according  to  preconceived 

notions,   however   pleasant  they  may  seem   to   us. 

• 

Facts,  then,  show  that  there  is  no  such  rcfyal  road  to 
true  religion  as  the  theorists  I  speak  of  take  for 
granted.  It  is  found  that  in  barbarians  and  in  the 
illiterate  among  civilized  nations,  the  intuitive 
as  much  as  the  reasoning  faculty  is  clouded  and 
unreliable  as  a  guide.  Intuition  in  them  reflects  the 
image  of  God  and  other  spiritual  realities  as  dimly 
and  distortedly  as  their  uncultured  Reason  does  the 
face  of  Nature  and  Society.  The  fact  is,  our  intui- 
tions take  at  least  as  much  time  to  come  out  in  their 
$rue  character  as  unalloyed  and  universal  truths 
as  the  higher  discoveries  of  science  to  announce 
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themselves  as  such.  I  think  that,  as  being  deeper  and 
more  recondite,  they  take  much  more  time  to  come  into 
clear  consciousness  than  the  latter.  And  there  seems 
to  be  nothing  inconsistent  with  God's  wisdom  and 
goodness  in  this.  As  in  Biology,  the  higher  organ- 
isms are  found  to  take  more  time  to  attain  their  full 
growth,  so  in  the  evolution  of  mind  it  seems  quite 
consistent  with  the  Divine  economy  that  the  higher 
the  faculty  the  slower  should  be  its  process  of  deve- 
lopment. 

~\\'c  thus  see  that  for  those  who  have  passed  the 
childhood  of  their  souls  and  in  whom  the  critical 
faculty  has  been  awakened,  there  is  no  external 
authority  to  depend  upon,  either  in  the  shape  of 
supematurally  inspired  prophets  or  supernaturally 
revealed  scriptures  or  even  teachers  professing  to 
have  received  revelations  through  their  intuitive 
consciousness, — far  less  in  'the  shape  of  opinions 
accepted  by  the  great  majority  of  their  own  commu- 
nities or  even  the  majority  of  the  human  race.  To 
such  men  thought  must  be  absolutely  free — free  from 
the  trammels  of  all  powers  external  to  itself.  They 
may  study,  and  they  must  study  if  they  are  wise,  the 
treasured  acquisitions  of  those  who  have  preceded 
them  and  thot«  of  their  contemporaries;  but  as  in 
their  moral,  so  in  their  intellectual  lives,  they  must 

nl  themselves  as  a  law  unto  themselves.     As 

they  should  consider  it  to  be  nothing  short  of  slavery 

and  inconsistent  with  the  dignity  of  their  souls  as 

moral  beings  to  be  used  as  mere  instruments  and  not 

5 
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as  free  agents  for  promoting  the  good  of  others,  so 
should  they  consider  it  to  be  beneath  their  dignity  as 
rational  beings  to  be  blindly  guided  by  prophets  or 
scriptures  or  the  mere  voice  of  the  majority.  It  is 
not  open  to  them  to  accept  anything  as  true  that 
their  own  souls  do  not  perceive  as  such.  They  need 
not  mind  the  taunt  levelled  against  them  by  the 
blind  followers  of  Tradition,  that  their  religion  is  only 
a  conjugation  of  the  verb  to  think — only  what  I  think, 
we  think,  you  think,  he  thinks  and  they  think.  If 
Brahinaism  were  really  nothing  better  than  this,  it 
would  still  be  the  highest  truth  attainable  by  us. 
There  can  be  no  higher  authority  to  a  man  than  his 
own  sense  of  the  true  and  the  right.  One  cannot 
transcend  one's  own  nature  any  more  than  one  can 
jump  out  of  one's  own  shadow.  But  we  know  that 
thought,  in  its  pure  and  ultimate  nature,  is  not  a 
private  property.  It  is  not  particular  :  it  is  universal. 
It  is  not  contingent  and' changeable:  it  is- necessary 
and  eternal.  It  is  not  subjective  :  it  is  objective.  It 
is  not  merely  ideal :  it  is  the  true  image,  or  rather  the 
direct  manifestation,  of  Reality.  It  is  not  merely 
human,  it  is  Divine  ;  for  it  is  the  light  of  God's  own 
countenance  in  the  soul  of  man.  But  we  must  wait 
for  further  discussion  to  be  fully  convinced  of  the 
truth  of  these  statements. 

But  if  neither  prophets  nor  scriptures  nor  the 
general  sense  of  our  race  can  be  our  authorities  in 
ihe  proper  and  primary  sense  of  the  term,  they  may 
be,  and  must  be,  accepted  as  our  authorities  in  the 
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sense  of  guides,  teachers  and  helps.  The  child's 
progress  in  knowledge  and  moral  experience  depends, 
as  we  have  seen,  on  his  following  his  elders  and 
teachers.  A  child  prematurely  breaking  loose  from 
the  golden  chains  that  bind  him  to  his  nurses  and 
guides  can  bring  nothing  but  danger  upon  him. 
One  of  the  most  repulsive  and  dangerous  objects  in 
Nature  is  a  stripling  that,  either  from  misfortune 
or  a  vicious  system  of  training,  has  not  learnt  the 
lessons  of  obedience  and  reverence.  Much  of  what 
is  true  of  such  a  young  person  applies  to  the  mature 
man  who  forgets  to  learn,  revere  and  obey.  The 
grown-up  and  awakened  man's  obedience  and  subordi- 
nation are,  indeed,  different  from  those  required  of 
the  child.  In  the  latter  they  are  blind  and  often 
constrained :  in  the  former,  they  are  opened-eyed 
and  free.  But  there  is  the  common  element  of  guid- 
ance and  dependence  in  both  the  phenomena.  In 
both  casas  there  is  the  *  sense  of  a  vast  fund 
of  treasured  experience  to  be  appropriated.  Neither 
the  child  nor  the  mature  man  has  to  begin 
quite  afresh  and  gain  everything  by  mere  personal 
labour  without  capital.  It  is  very  necessary 
that  we  should  fully  understand  what  this  means 
and  detenu ine  our  conduct  accordingly;  or  we  shall 
bring  upon  us  tXl  the  evils  that  wild  and  unchecked 
has  caused  in  all  ages.  As  I  say  in  the 
second  essay  of  my  Hindu  Ttwism:  "An  individual 
is  not  merely  the  result  of  other  individuals,  of  those 
that  have  gone  before  him-  In  every  individual  there 
is  something  original  which  cannot  be  explained  by  a 
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mere  reference  to  his  past  history — to  his  natural  and 
spiritual  ancestry.  Every  individual,  indeed,  conies 
with  a  fund  of  inheritance,  but  he  also  adds  something 
to  that  fund.  This  addition  constitutes  his  originality. 
The  condition,  however,  of  this  addition  is  the 
individual's  participation  in  the  treasured  experience 
of  his  ancestors.  This  participation  forms  the 
ground,  as  it  were,  on  which  the  individual  stands,  as 
well  as  the  strength  that  enables  him  to  wori,  in  the 
field  of  experience  which  opens  before  him  on  his 
coming  into  the  world.  To  every  individual,  Nature 
unfolds  a  realm  of  thought  which  she  invites  him  to 
conquer  and  take  possession  of.  It  is,  at  his  birth, 
an  unappropriated  treasure  to  him  ;  and  its  appro- 
priation is,  in  a  real  sense,  a  new  experience  to  him, 
an  experience  that  cannot  be  resolved  into  things 
inherited  from  his  ancestors.  To  bring  these  things 
under  his  mind's  sway  constitutes  that  new  ex- 
perience. In  this  expel ience,  his  progress  may  be 
greater  than  that  of  his  ancestors,  both  quantitatively 
and  qualitatively.  He  may  know  many  things  more 
than  they  did,  and  know  them  more  correctly  than 
they.  There  may  be  evolved  in  him  a  set  of  emotions 
and  activities  not  experienced  by  them ;  and  these  may 
be  much  higher  and  better  than  theirs,  carrying  him 
much  nearer  than  them  to  the  goal  that  Keason  sets 
before  the  human  mind.  There  is  thus  a  wide  field 
left  for  the  free  play  of  thought.  The  mind  of  man 
is  not  necessarily  tied  down  to  the  errors  and  foibles 
oi  his  fathers.  He  is  meant  for  progress,  and  pro- 
gress implies  freedom.  But  this  freedom  is  based 
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on  due  subjection  to  authority  (in  the  sense  just 
explained).  Progress  is  determined  by  the  extent  to 
which,  and  the  way  in  which,  the  treasured  experi- 
ence of  the  past  has  been  utilized  and  assimilated. 
He  who  has  not  learnt  what  the  past  has  to  teach 
him,  strives  in  vain  to  leave  the  past  behind.  He 
must  serve  his  apprenticeship  in  full  before  he  is 
enabled  to  strike  out  a  new  line  for  himself.  It  is 
only  by  obtaining  a  full  possession  of  the  treasures 
that  the  experience  of  the  past  has  left  for  us — only 
by  patiently  learning  the  lesson  it  has  to  teach,  that 
we  can  rise  above  it  and  see  things  which  it  did  not 
see,  and  do  things  it  did  not  do. "  Elsewhere, 
in  speaking  specially  of  the  importance  of  studying 
the  ancient  Theistic  literature  of  our  own  country, 
I  have  said  what  will  bear  repetition  on  the  present 
occasion.  "  Modern  Indian  Theists,"  I  say,  "  commit 
one  of  the  greatest  blunders  possible  when  they  think, 
as  some  seem  to  do,  that  they  can  ignore  the  Theism 
that  has  come  down  from  their  ancestors, — ignore 
its  literature,  its  systems  of  doctrine  and  discipline, 
ami  yet  build  up  a  Theism  of  their  own,  a  purer  and 
nobler  one,  by  their  individual  thoughts  and  spiritual 
endeavours,  and  effect  their  and  their  country's 
ition  by  means  of  it.  It  is  the  same  blunder  as 
of  a  sciolist  endeavouring  to  build  up  a  system 
of  science  without  acquainting  himself  with  the 
refis  science  has  made  up  to  this  time,  or  that  of 
a  rich  man's  son  refusing  to  use  the  stored  up  wealth 
of  his  ancestors  and  striving  to  be  rich  through 
innumerable  privations  and  difficulties."  It  is  deeply 
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to  be  regretted  that  so  little  attention  is  paid  to  these 
truths  by  those  who  ought  to  know  better,  and  that 
the  study  of  religious  and  philosophical  literature  is  so 
much  at  a  discount  in  the  Brdhma  Sarnaj.  The 
idea  that  no  prophets  or  scriptures  are  to  be  blindly 
accepted,  but  that  truths  are  to  be  directly  known  by 
every  one  for  himself,  seems  to  have  given  rise  to  an 
impression  in  many  a  Brahma's  mind,  that  no 
external  help  is  to  be  taken  in  knowing  truth ; 
whereas  it  ought  to  produce  the  very  opposite 
idea  that  every  available  help  from  every  quarter 
is  to  be  taken  to  turn  the  thoughts  inward — to  reach 
the  deepest,  the  most  ultimate  and  the  most  far- 
reaching  principles  lying  at  the  root  of  our  nature, 
to  sharpen  our  reasoning  powers  so  as  to  enable 
them  to  detect  the  subtlest  fallacies,  to  awaken  the 
kindliest  sympathies  hidden  in  our  hearts  for  all  our 
fellow  creatures,  so  that  we  may  be  enabled  to  form 
some  idea  in  our  minds  of  the  Infinite  Love  ^hat 
encircles  us,  and  to  strengthen  our  wills  and  prepare 
them  for  those  heroic  struggles  and  self-denying 
labours  which  conscience  sets  before  us  as  the  way 
to  the  realisation  of  our  ideals.  All  who  help  us  to 
know  God  and  our  duties  as  the  children  of  God,  whe- 
ther they  are  philosophers,  scientists,  theologians, 
historians,  poets  or  novelists,  are  our  prophets  ;  and  all 
books  that  help  us  in  the  same  way,  whatever  may 
be  the  subject  they  treat  of,  are  sacred  books  to  us, 
whether  the  ignorant  and  the  thoughtless  call  them  so 
or  not.  As  religious  men,  all  scriptures  specially 
so  called  are  our  scriptures.  AsTheiste,  all  theistic 
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literature,  Indian  or  foreign,  is  our  literature.  As 
Hindu  Theists,  the  spiritual  children  and  successors 
of  the  Rishis,  the  Upanishads  and  the  whole  body  of 
Hindu  sdstras  expounding,  amplifying  or  correcting 
their  teachings,  are  our  sdstras  in  a  special  sense. 
May  God  enable  us  to  learn  humbly  and  reverently 
from  all  the  blessed  dispensations  that  he  has  vouch- 
safed for  our  tuition  and  guidance,  and  yet  be  always 
free  in  the  glorious  freedom  that  belongs  to  his 
children ! 
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Brahmic  Doctrine  of  Intuition 

As  promised  in  my  first  two  lectures,  I  shall 
give  in  this  a  critical  explanation  of  the  Brahmic 
Doctrine  of  Intuition  briefly  stated  in  my  pre- 
vious lectures.  I  have  told  you  in  my  second 
lecture  that  I  consider  the  doctrine  of  Intuition,  as 
taught  by  the  Maharshi  and  the  Brahmananda, 
and  as  it  is  held  by  the  generality  of  Brahmas,  as 
substantially  true.  But  the  form  in  which  I  hold 
it  is  so  different  from  the  prevalent  form,  that  the 
identity  between  the  two  can  be  recognised  only  by 
a  close  observer.  My  system  of  metaphysics  is 
very  different  from  that  taught  by  our  chief 
leaders ;  and  I  must,  in  the  course  of  these  lectures, 
expound  It  bit  by  bit.  I  might  proceed  to  expound 
it  at  once  and,  having  done  so,  show  the  difference 
between  it  and  that  which  is  current ;  but  in  that 
case  it  would  be  difficult  for  many  of  my  hearers  to 
follow  me.  The  better  method  would  be,  for  me  to 
take  for  granted  much  of  the  received  doctrine  as  true, 
and  criticise  only  a  few  points  at  a  time.  At  the 
end  I  hope  to'show  the  whole  of  our  recent  gains 
in  the  philosophy  of  Bnihmaism  and  the  various 
points  in  which  the  new  doctrine  differs  from  the 
old.  To  illustrate  what  I  mean,  I  may  say  that  I 
differ  in  toto  from  the  doctrine  implied  in  the  teach- 
ings of  all  our  great  leaders,  that  we  have  different 
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faculties  for  knowing  different  classes  of  objects. 
It  is  commonly  thought  that  we  know  certain 
things  by  our  senses,  certain  things  by  the  under- 
standing, certain  things  by  conscience  and  certain 
other  things  by  spiritual  intuition,  and  so  on,  the 
number  of  faculties  differing  in  different  forms  of 
the  theory.  Now,  my  theory  is  that  the  act  of 
knowing  is  indivisible,  that,  just  as  the  mind  is 
one,  so  is  its  power  of  knowing  one,  and  its  object 
also  one.  I  think  that  in  every  act  of  knowing  the 
whole  mind  is  engaged,  and  it  knows  only  one  thing, 
one  indivisible  object,  namely  God.  Sense,  under- 
standing and  reason  I  hold  to  be,  not  different 
faculties  of  the  mind  cognisant  with  different  things, 
but  only  different  forms  or  aspects  in  which  the 
same  object  appears  to  us.  In  what  we  call  sensu- 
ous perception,  logical  understanding  and  reason  or 
spiritual  intuition,  the  same  object,  God,  I  hold, 
appears  to  us  in  a  m'ore  or  less  complex  form. 
Now,  I  know  very  well  how  startling  such  a  view 
will  seem  to  many.  But  I  think  it  can  neverthe- 
less be  made  intelligible  and  acceptable  to  them. 
This,  however,  will  require  a  good  deal  of  preliminary 
discussion  and  much  fine  analysis  of  thoughts  and 
things.  I  mean  not  to  undertake  all  this  at  the 
present  stage  of  our  progress.  I  shall,  as  1  have 
already  said,  take  for  granted  the  substantial  truth 
of  the  received  theory  of  knowledge.  I  shall  consider 
myself  as  occupying  broadly  the  same  standpoint 
with  those  whom  I  criticise,  and  employ  the  same 
philosophical  terminology  that  they  use.  I  shall 
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take  for  granted  that  we  have  a  faculty  of  intuiting 
fundamental  truths  and  confine  myself  to  the 
question  of  the  tests  by  which  such  truths  are  to  be 
recognised.  By  thus  keeping  myself  in  touch  with 
the  doctrinal  history  of  the  Brahma  Samaj,  and  using 
the  current  terminology  of  Brahmaism,  I  hope  to 
attain  my  main  object  more  successfully  than  by  the 
more  exact  but  less  practical  method  mentioned 
above. 

First  of  all,  then,  I  shall  read  to  you  one  or  two 
extracts  from  Babu  Kesavchandra  Sen's  tract  on  the 
"  Basis  of  Brahmaism,"  in  which  you  will  find  a 
clear  statement  of  the  doctrine  of  Intuition  as 
taught  by  him.  Mr.  Sen  says  :  "  Intuition  denotes 
those  cognitions  which  our  nature  immediately 
apprehends — those  truths  which  we  perceive  in- 
dependently of  reflection :"  Again  "  To  take  the 
simplest  case,  tell  me  how  yqu  get  at  the  knowledge 
of  Self.  Is  not  this  an  immediate  and  spontaneous 
cognition  ?  Do  you  arrive  at  it  through  any  logical 
formula?  Tell  me  likewise  how  you  come  to  know 
the  reality  of  the  external  world.  Is  it  not  true  that 
logic  can  never  give  you  this  knowledge?  When  you 
see  a  rose,  all  that  you  are  conscious  of  is  the 
sensation  of  that  rose ;  but  how  could  you,  even  if 
all  the  principles  of  logic  were  pressed  to  your 
service,  infer  from  that  sensation  the  existence  of 
a  real  rose  outside  ?  Is  not  the  reality  of  external 
objects  immediately  cognizable  by  all  men?  Tell  me 
also  whence  comes  your  belief  that  every  object  is'  a 
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substance,  if  nothing  can  be  known  of  it  through 
the  senses  beyond  a  number  of  qualities.  How  do 
you  know  that  every  effect  has  a  cause  ?  It  is  need- 
less to  multiply  instances;  those  already  adduced 
will,  I  hope,  convince  you  that  some  of  our  cogni- 
tions are  not  the  results  of  reflection."  Mr.  Sen  then 
proceeds  to  enumerate  the  marks  or  characteristics 
of  intuitive  truths.  "  The  first  mark  of  intuition 
is,"  he  says,  "immediacy.  Intuitive  truth  is  directly 
cognizable ;  it  is  seen  face  to  face  ;  it  is  perceptible, 
if  I  may  apply  the  word  to  spiritual  objects.  Cause, 
substance,  power,  infinite,  duty,  are  all  immediately 
apprehensible :  no  reflection  can  give  us  these  ideas. 
Hence  some  philosophers  have  applied  the  term 
sense  to  intuition.  We  often  meet  with  such 
expressions  as  Moral  Sense,  Sense  of  Duty,  Spiritual 
Sense,  Senses  of  the  Soul,  clearly  indicating  that  as 
by  the  bodily  eye  we  see  outward  objects,  so  by 
intuition  we  see  spiritual  realities.  Another  mark 
of  intuition  is  spontaneity.  The  mind  apprehends 
intuitive  truths  spontaneously,  instinctively,  without 
any  voluntary  effort.  They  spring  outright  from 
our  nature ;  they  are  not  wrought  out  by  reasoning. 
They  are  facts  of  our  constitution ;  we  cannot 
create  or  destroy  them  if  we  will;  they  do  not 
depend  upon  the  fiat  of  our  volitions.  Hence, 
though  we  may  ignore  them  in  theory,  oftentimes 
they  are  found  to  govern  us  practically.  Metaphy- 
sical theorists  held  for  a  long  time  the  ideality  of 
external  objects ;  but  there  is  hardly  a  sane  man  who 
practically  adheres  to  this  shocking  theory.  Some 
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people  seem  to  deny  God,  and  bring  forward  various 
arguments  to  show  the  plausibility  of  such  denial ; 
but  often  do  circumstances  occur  in  which  the 
intuitions  force  themselves  up  from  the  depths  of 
their  donstitution,  and  vindicate  their  rights  with  a 
practical  potency  which  theories  in  vain  try  to 
gainsay.  The  personality  of  our  nature  many  have 
denied ;  and  yet  every  man  practically  believes  that 
there  are  actions  which  he  may  do  or  not  do  as  he 
chooses.  Thus  you  see  that  intuition  is  spontaneous, 
natural,  involuntary,  permanent  and  practical. 
Hence  it  has  been  denominated  Spontaneous  Reason, 
Natural  Sight,  Instinctive  Belief,  Practical  Reason, 
etc.  Another  mark  of  intuition  is  universality.  If 
intuitive  truths  are  facts  of  our  nature,  and  are 
independent  of  our  will,  they  are  universal.  They 
are  in  the  possession  of  the  wise  and  the  illiterate — 
of  the  rich  and  the  poor.  Hence  they  have  been 
called  Catholic  Convictions,  Common  Sense.  Another 
mark  of  intuition  is  originality.  Intuitive  truths 
are  not  inferences  from  certain  premises.  They 
are  primitive  truths ;  they  do  not  originate  in 
reflection.  They  furnish  materials  for  reasoning 
and  scientific  reflection — themselves  underived  and 
primitive.  They  are  the  starting  points  of  our 
higher  knowledge,  as  sensations  are  of  all  inferior 
\vledge.  tlence  they  have  been  styled  first  truths, 
primitive  cognitions.  The  last  characteristic  I  have 
to  mention  is  that  intuitions  are  self-evident.  They 
are  axiomatic  truths  which  do  not  admit  of  demon- 
stration. Every  effect  must  have  a  cause— is 'a 
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proposition  the  truth  of  which  no  one  disputes,  yet 
no  one  can  demonstrate.  Intuitions  require  no 
light  of  evidence  to  exhibit  them  :  they  shine  in  their 
own  light.  They  are  accordingly  not  merely  cogni- 
tions, but  convictions  and  beliefs.  We  not  only 
know,  but  firmly  believe,  that  every  effect  has  a  cause, 
that  good  should  be  done  and  evil  avoided,  etc.  Hence 
intuitions  have  been  termed  A  priori  Truths,  Axioms, 
Faith.  These  are  the  principal  characteristics  of 
intuitive  cognitions." 

Now,  it  will  be  seen  that  the  five  characteristics 
of  intuition  enumerated  in  this  extract,  namely, 
immediacy,  spontaneity,  universality,  originality  and 
self-evidence,  may  be  reduced  to  three,  namely, 
universality,  spontaneity  and  self-evidence  ;  and  we 
find  that  in  Babu  Rajnarayan  Basu's  work  entitled 
Dharmatattvadipikd  these  three  are  the  only  char- 
acteristics recognised  wof  intuitive  belief.  Practi- 
cally, I  have  found,  ever  since  I  joined  Hhe 
Brahma  Samaj,  which  I  did  in  my  early  youth,  Brah- 
mas  depending  upon  the  first  two,  specially  the  first, 
universality .  The  oft-repeated  answer  to  all  question- 
ings about  the  fundamental  truths  of  religion  was, 
in  those  good  old  days,  the  appeal  to  the  universality 
of  belief  in  them.  It  was  specially  so  in  regard  to 
belief  in  God.  "  I  believe  in  God,"  wiua  the  constant 
confession  of  a  Brahma  in  those  days,  and  is  so  even 
now,  more  or  less.  "  because  the  belief  is  natural;  it  is 
intuitive.  And  its  naturalness,  its  intuitiveness,  is 
proved  by  the  fact  that  it  is  a  universal  belief, 
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a  belief  universally  held  by  mankind  ;  or,  if  there  are 
exceptions,  if  there  are  men  who  do  not  hold  this 
belief,  the  exceptions  only  prove  the  rule.  The 
all  but  universal  prevalence  of  the  belief  shows 
that  it  has  its  roots  in  human  nature,  and  that  there 
mustjbe  something  abnormal,  something  unnatural, 
in  men  wl^o  do  not  share  this  belief."  Now,  I  must 
confess  that  this  appeal  to  the  universality  of  our 
belief  in  God  as  a  proof  of  its  validity  does  not  carry 
any  weight  with  me  now,  whatever  it  may  have  done 
in  my  youth.  First,  it  seems  somewhat  audacious 
to  consign  to  virtual  blindness  some  of  the  best  and 
most  cultured  members  of  our  race,  namely  those 
who  have  not  seen  their  way  to  believing  in  a 
Divine  Being.  If  belief  in  God  were  such  a  plain 
and  easy  thing  as  it  is  represented  to  be,  it  would 
b.  wonderful  that  so  many  earnest  and  thought- 
ful men  could  not  cherish  it  even  though 
they  tried  to  feel  their  way  te  it.  Secondly,  it  seems 
somewhat  inconsistent  to  place  the  reliability  of  our 
belief  in  God  on  its  universality.  We  certainly  do 
not  believe  in  God  because  the  belief  is  universal, 
because  we  know  that  all  men,  or  almost  all,  believe 
in  God.  We  do  not  wait,  we  do  not  suspend  our 
belief,  till  we  know  that  the  belief  prevails  universally 
or  all  but  uni \vrsally.  The  universality  of  the  belief 
is  an  opinion  which  only  travellers  and  anthropologists 
are  competent  to  pronounce  true  or  false ;  but  we 
become  believers  in  God  and  even  theologians,  long 
before  we  become  travellers  or  anthropologists. 

;dly,  though,  as   we   shall  see  by  and  by,  belief 
c 
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in  God  lies  unconsciously  at  the  basis  not  only  of 
every  piece  of  religious  knowledge,  but  of  all 
knowledge  whatever,  it  is  by  no  means  true,  as 
travellers  and  anthropologists  themselves  admit, 
that  a  conscious  belief  in  the  true  God,  the 
God  of  all  true  Theism,  Hindu,  Christian  or 
Muhammadan,  is  universal.  There  are  whole 
nations  which  are  devoid  of  the  knowledge  of  the 
true  God.  A  vague  belief  in  some  supernatural 
power  devoid  of  any  attributes  truly  divine,  is  not 
belief  in  God.  Belief  in  a  demon,  a  destroying 
powyer,  belief  even  in  benevolent  spirits  with  human 
limitations, — which  is  all  that  seems  to  be  held  by 
several  nations, — such  a  belief,  I  say,  is  not  belief  in 
God.  Now,  if  only  that  is  to  be  held  intuitive  which 
is  consciously  held  by  all,  if  nothing  is  an  intuition 
which  is  not  consciously  universal,  then  belief  in 
God  is  not  an  intuition,  and  the  claim  of  conscious 
universality  for  intuitioTi  proves  suicidal.  .Fourthly, 
there  is  all  the  difference  between  subjectivity  and 
objective  validity  between  a  universal  belief 
and  a  universal  truth  ;  and  even  if  the  universality 
of  a  belief  were  satisfactorily  established,  the  reality 
of  its  object  would  still  be  open  to  question.  Opi- 
nions which  the  progress  of  knowledge  has  shown 
to  be  false,  have  sometimes  prevailed  universally  or 
all  but  universally.  As  Principal  Caird  truly  says  : 
"  The  members  of  a  community  or  society  at  the 
same  stage  of  intellectual  or  spiritual  progress  will 
necessarily  coincide  in  their  general  elementary 
beliefs,  and  a  time  has  been  when  the  whole  world 
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accepted,  on  the  apparently  irrefragable  testimony 
of  sense,  facts  and  ideas  which  the  progress  of 
knowledge  has  proved  to  be  futile."  There  was  a 
time  when  belief  in  witches  and  demons  was  univer- 
sal or  all  but  universal ;  and  it  is  quite  possible  that 
many,  or  at  any  rate  some,  opinions  which  are  now 
universally  or  all  but  universally  prevalent,  will  one 
day  be  found  quite  groundless.  We  thus  see  that 
the  universality  of  a  belief  is  no  proof  of  its  objective 
truth. 

Let  us  now  consider  the  second  characteristic 
of  intuition  mentioned  above,  its  immediacy,  spon- 
taneity or  originality,  all  which  convey  substan- 
tially the  same  idea.  At  a  certain  stage  of  our 
progress  we  are  all  apt  to  attach  great  importance 
to  this  characteristic  of  intuition.  Of  our  belief  in  God, 
we  are  at  times  inclined  to  think  in  the  following 
way  :  "  I  have  examined  all  4he  ordinary  sources  of 
belief  and  have  found  that  it  does  not  arise  from  any 
of  them.  It  is  not  derived  from  the  testimony  of 
the  senses,  it  is  not  the  conclusion  of  a  deductive  or 
inductive  argument,  it  is  not  derived  from  the 

lority  of  any  scriptures  or  prophets,  nor  is  it  a 
tradition  handed  down  by  venerable  antiquity. 
Hence  I  see  that  it  is  spontaneous."  Now,  it  seems 
to  in*:  that  this  appeal  to  spontaneity  for  proving 

validity  of  a   belief   is   nothing    but   a  slightly 

•  I  pctltio   prinripii.     Why  do  you   believe? 

•of  comes,  and  comes   spontaneously. 

In   plain  language,  it  is  nothing   more  or   less  than 
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saying,  "I  believe,  because  I  believe,"  which  is  no- 
reason  at  all  and  may  very  well  be  altogether  spared. 
If  the  only  ground  of  our  belief  in  God  is  that  the  belief 
conies  to  us  and  comes  spontaneously, — though 
there  is  no  need  for  this  addition, — we  have  evident- 
ly no  right  to  call  upon  others  who  say  that  it  does- 
not  come  to  them  at  all,  spontaneously  or  otherwise,, 
to  accept  our  belief  and  make  all  manner  of  sacrifices 
for  it.  We  must  also  see  that  notwithstanding  the 
alleged  spontaneity  of  the  belief,  it  is  subject 
to  occasional  doubts.  We  see  that  it  forsakes  us  now 
and  then  and  leaves  us  blindly  groping  in  the  dark, 
Now,  what  is  the  worth  of  a  test  which  places  our 
belief  in  God  in  the  same  category  as  the  most  tran- 
sient impressions  and  ideas?  Secondly,  the  analysis 
which  pronounces  that  a  belief  is  not  the  conclusion 
of  a  reasoning  or  a  mere  tradition,  cannot  be,  in  all 
cases,  trustworthy.  The  source  from  which  a  belief 
was  originally  derive^  be  it  reasoning,  tradition  or 
something  else,  may  be  forgotten  and  yet  the  belief 
itself  retain  a  strong  hold  upon  us,  if  it  is  a  universal 
belief  or  a  belief  all  but  universal,  or  if  it  is  a  source 
of  comfort  to  us.  I  again  quote  from  Principal 
Caird :  "  To  take  for  granted  that  notions  or  beliefs 
which  present  themselves  to  the  common  mind  spon- 
taneously and  without  any  conscious  process  of 
reflection,  are  to  be  accepted  as  ultimate  and  underived,. 
and  therefore  as  absolutely  true,  would  obviously  be 
a  very  haphazard  procedure.  For  very  little  consider- 
ation is  needed  to  see  that  many  notions  or  beliefs, 
which  occur  to  the  mind  with  an  air  of  spontaneity 
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and  self -evidence,  are  the  result  of  a  process  of 
thought  more  or  less  complicated ;  and  again,  that  so 
far  from  being  incapable  of  question  or  verification, 
such  notions  are  not  seldom  nothing  more  than 
unwarrantable  popular  assumptions.  By  a  process 
of  arbitrary  association,  combinations  of  ideas  may 
unconsciously  be  formed  of  which  the  result  assumes 
to  the  mind  the  aspect  of  an  ultimate  and  insoluble 
necessity  of  thought,  and  almost  any  intense  feeling 
or  inveterate  belief,  of  which  the  origin  is  not 
remembered,  or  which  has  been  silently  imbibed  from 
the  intellectual  atmosphere  in  which  our  minds  have 
grown  up,  becomes  apparently  its  own  evidence,  and 
supersedes  all  further  need  of  rational  proof.  It  is 
obvious,  therefore,  that  a  feeling  of  conviction  which 
can  be  artificially  produced  cannot  be  adduced  as 
evidence  that,  in  any  given  case,  we  have  reached  a 
primary  element  of  thought.  " 

• 
Now,  the  above  remarks  almost  dispose  of  the 

third  test  of  intuition  mentioned  above,  namely 
self-evidence.  It  labours  under  all  the  disadvantages 
of  a  purely  subjective  test.  What  seems  self-evident  to 
you  does  not  apj  .  >  me.  To  compare  intuitions 

to  the  axioms  of  geometry  does  not  seem  to  prove 
either  relevant  or  effective ;  for  while  the  truth  of  the 
latter  are  not  open  to  question,  that  of  the  former  is 
challenged  by  thinkers  of  various  schools.  Unless, 
therefore,  self-evidence  or  necessity  is  explained  in  a 
way  that  lends  to  it  more  of  objectivity  and  univei'- 
saliky  than  one  finds  in  it  in  the  explanation  given  by 
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the  generality  of  Brahma  writers,  I  do  not  see  that 
it  possesses  any  advantage  over  the  two  tests  we 
have  already  disposed  of.  Such  an  explanation, 
however,  we  meet  with  nowhere  either  in  the  works- 
of  the  Maharshi  and  the  Brahmananda,  or  in  those 
of  Babus  Rajnarayan  Basil  and  Dvijendranath  Thakur, 
It  is  only  when  we  come  to  the  writings  of  Babu 
Nagendranath  Chatturji  that  we  meet  with  a  some- 
what clear  idea  of  necessity  as  applied  to  a  proposition. 
Babu  Nagendranath  does  not  make  much  use  of  the 
idea,  but  he  states  it  clearly  in  his  lectures  and  submits 
to  the  test  proposed  by  him  the  one  or  two  first 
principles  that  he  employs  in  his  arguments.  The 
idea  is  to  be  found  everywhere  in  recent  English 
works  on  Natural  Theology,  for  instance  in  those  of 
Tulloch,  Flint  and  Martineau.  According  to  these 
writers  the  necessity  of  a  proposition  means  that  its 
opposite  is  inconceivable.  A  merely  universal  or  all 
but  universal  belief  may  be  rejected  by  a  smal^  but 
strong  minority.  A  belief  which  is  spontaneous  to 
one  may  not  be  so  to  another.  But  a  proposition 
the  opposite  of  which  is  inconceivable,  has  only  to  be 
understood  in  order  to  be  accepted  as  true.  The 
existence  of  God,  say  these  writers,  is  one  of  such 
truths.  It  stands  upon  the  same  evidence  as 
mathematical  axioms.  Just  as  it  .cannot  be  con- 
ceived that  two  straight  lines  can  enclose  a  space,  that 
parallel  straight  lines  can  meet,  etc.,  so  it  cannot  be 
conceived  that  there  should  be  effects  without  a  cause,, 
that  phenomena  should  exist  without  a  noumenon, 
that  the  finite  should  have  any  life  except  in  the- 
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Infinite,  etc.  The  reason  why  these  propositions  are 
not  universally  felt  to  be  neccesary,  is  that  they  are 
not  understood  by  all.  The  unbelief,  polytheism  or 
idolatry  of  illiterate  and  thoughtless  people  can  be  ex- 
plained by  the  fact  that  they  do  not  understand  the 
ideas  of  first  cause,  spirit,  noumenon  and  infinity,  not 
even  the  ideas  of  conceivability  and  inconceivability. 
If  they  understood  these  ideas,  they  would  be  Theists. 
The  Agnosticism  or  Scepticism  of  cultured  and 
thoughtful  people  can  be  explained  by  the  fact  that 
culture  and  thoughtfulness  in  one  department  of 
knowledge  do  not  necessarily  imply  these  qualifica- 
tions iu  other  departments,  not  certainly  in  those  which 
are  far  removed  from  the  former  by  the  nature  of  the 
objects  dealt  with  and  by  the  method  employed  in 
dealing  with  them.  Professor  Flint  says  that 
'i.sh  physicists,  who  can  exhaustively  analyse  a 
drop  of  water,  show  themselves  quite  incompetent 
in  analysing  a  thought.  In  this  country  we  have 
seen  how  shining  University  graduates  and  sharp 
legal  practitioners  have  proved  themselves  to  be  very 
bad  reasoners  on  social  subjects,  and  acute  politici- 
ans have  generally,  in  all  countries,  shown  a  very  sad 
lack  of  sound  moral  judgment. 

Now,  I  think  that  the  above  view  of  intuition  is 

uilly  correct.     The  test  of  inconceivability  of 

rightly  understood,  is  a  true  test  of  intui- 

•  the  test,  when  only  thus  stated  and 

not  further  explained,  is  open  to  the  same  charge  of 

subjectivity  wh;  ;cs    tin-    ordinary    Brahmic 
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view  of  self-evidence.  What  is  inconceivable  to  one, 
it  may  be  rightly  objected,  may  be  conceivable  to 
another.  What  is  inconceivable  to  you  in  the  midst 
of  3'our  peculiar  surroundings,  may  be  conceivable  to 
others  placed  in  quite  different  circumstances.  What 
is  inconceivable  now,  at  the  present  stage  of  our  know- 
ledge, may  be  conceivable  when  our  knowledge  will 
have  extended  far  beyond  its  present  stage.  The  power 
of  conceiving  differs  in  different  places,  times  and  stages 
of  culture.  The  diurnal  motion  of  the  earth,  the  exist- 
ence of  antipodes,  etc.,  were  once  inconceivable,  but 
now,  after  the  lapse  of  centuries  of  progress,  they 
are  not  only  conceivable,  but  are  well-established 
scientific  truths.  The  steam  engine,  the  electric 
telegraph,  tramcar  and  railway,  the  telephone,  the 
phonograph,  wireless  telegraphy  and  other  wonderful 
discoveries  of  modern  times  would  perhaps  have 
baffled  the  conceptions  of  our  ancestors,  but  they  are 
now  stern,  tangible  facts.  So  that,  it  may  be  argued, 
the  inconceivability  of  the  opposite  is  an  entirely 
subjective  test  and  no  evidence  of  objective  truth. 
That  one  or  even  all  cannot  conceive  the  opposite 
of  a  proposition,  is  no  proof  of  its  truth.  Time  or 
different  circumstances  may  make  the  now  inconceiv- 
able conceivable  and  thus  prove  the  falseness  of  the 

proposition. 

i 

Now,  it  will  be  seen  that  the  above  objection  is 
based  on  a  particular  interpretation  of  the  term 
'inconceivability.'  In  it*  inconceivability  '  is  almost 
identified  with  '  unbelievability/  and  the  whole  force 
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of  the  objection  is  due  to  this  interpretation.  But 
'inconceivability  '  has  a  deeper  sense.  It  also  means 
4  unthinkableness  '  or  "  inconsistency  with  the  funda- 
mental laws  of  thought,"  and  in  this  sense  it  is  true 
that  the  inconceivable  is  untrue  and  its  opposite  true. 
It  is  quite  true  that  many  things  that  are  inconceivable 
in  the  sense  of  unbelievable  to  some  people,  are  not 
inconceivable  to  all,  and  that  believability  being  a 
mere  subjective  and  contingent  state  of  mind,  may 
and  does  often  differ  in  different  times,  places  and 
stages  of  knowledge,  and  is  therefore  not  a  safe  test 
of  truth.  But  this  is  not  true  of  the  test  of  inconceiv- 
ability of  the  opposite  in  the  sense  of  unthinkableness 
of  the  opposite — inconsistency  of  the  opposite  with 
the  fundamental  laws  of  thought.  The  motion  of  the 
earth  and  the  existence  of  antipodes  might  have  been 
once  unbelievable  on  account,  perhaps,  of  an  appre- 
hension that  people  standing  on  the  opposite  side 
of  the  earth  would  be  thrown  over  their  heads, 
but  it  cannot  be  said  that  these  truths  were,  at  that 
time,  unthinkable — inconsistent  with  the  fundamen- 
tal laws  of  thought.  People  standing  with  their  heads 
downwards,  with  apparently  nothing  to  keep  them 
from  falling  down,  might  once  have  been  unbeliev- 
able, but  there  was  nothing  to  make  it  unpicturable 
to  the  imagination.  It  is  the  same  with  other  things 
which  were  unbelievable  with  ancient  people  but  are 
^ved  now.  Notwithstanding  the  absence  of 
<>vidiMire  to  make  them  believable,  they  had  nothing 
in  th'-in  inconsistent  with  the  fundamental  lawsjof 
thought.  I  f  then,  the  true  sense  of  '  inconceivability  ' 
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be  '  unthinkableness,'  "  inconsistency  with  the  funda- 
mental laws  of  thought,"  a  proposition  the  opposite 
of  which  is  inconceivable  is  a  necessary  proposition 
and  represents  in  that  sense  an  intuitive  belief. 
Now,  the  laws  that  govern  all  analytic  thought  are 
those  of  identity  and  non-contradiction.  A  proposi- 
tion the  opposite  of  which  is  self-contradictory 
cannot  but  be  true,  since  it  then  comes  under  the 
law  of  identity ;  and  an  identical  proposition,  a 
proposition  of  which  the  predicate  asserts  nothing 
but  what  is  contained  in  the  subject,  cannot  but  be 
true.  The  test  of  the  inconceivability  of  the  opposite 
is  thus  nothing  more  or  less  than  that  of  the 
self-contradictoriness  of  the  opposite  or  the  identity 
of  the  subject  and  the  predicate.  When  the  predicate 
of  a  proposition  expresses  what  is  implied  or 
virtually  contained  in  the  subject,  we  know  that  the 
proposition  is  necessarily  true  and  its  opposite  false. 

V 

Now,  as  to  the  first  principles  of  religion, 
specially  belief  in  the  existence  of  an  infinite  and 
morally  perfect  Being,  what  I  mean  by  saying  that 
this  belief  is  necessary  and  in  that  sense  intuitive, 
is  that  the  non-existence  of  God  is  inconceivable, 
unthinkable, — that  all  propositions  implying  denial 
or  doubt  of  the  existence  of  God — the  propositions 
which  form  the  basal  principles  of  Scepticism  and 
Agnosticism — are  self-contradictory.  It  can  be 
shewn,  I  contend,  by  an  analysis  of  our  beliefs  in 
the  world,  in  man  and  in  a  moral  order  of  the 
universe,  that  they  all  necessarily  imply  a  belief 


RELIGIOUS  BELIEF  NECESSARY.  91 

in  an  infinite  and  perfect  Being.  It  can  be  shewn 
that  every  perception,  every  thought,  every  particle 
of  knowledge,  however  acquired,  and  even  our  doubts 
and  misgivings,  presuppose  the  existence  of  an 
infinite,  all-comprehending  Spirit  who  runs  through 
all  things  and  makes  all  things  possible.  In  all  that 
we  do,  think  and  feel,  we  are  obliged,  by  the  funda- 
mental laws  of  thought,  to  postulate,  often  uncon- 
sciously, the  existence  of  an  infinite  Life,  an  infinite 
Love,  as  the  necessary  basis  of  all  life  and  thought. 
It  can  be  shewn  further  that  our  apprehension  of 
God  is  not  of  the  nature  of  a  mere  belief — a  belief 
which,  however  necessary  and  deep-rooted  in  the 
human  mind,  may  or  may  not  have  a  real  object 
answering  to  it.  It  can  be  shewn  by  analysing  our 
knowledge  of  ourselves  and  the  world,  that  in  know- 
ing these  we  know  God,  and  know  him  directly,— 
that  our  knowledge  of  the  world  and  ourselves  ia 
really  the  knowledge  of  God,— that  in  every  act  of 
knowing  we  really  know  him,  but  recognise  him  not. 
This  recognition  of  God  in  all  our  cognitions  is,  I 
hold,  the  result  of  a  keen  and  searching  analysis 
of  knowledge  and  the  privilege  of  those  who  search 
God  through  devout  and  reverent  meditation. 

But    analysis    presupposes    a    prior  synthesis. 

Theism  could  not  be  shewn  to  be   in  such  perfect 

accord  \\ith  the  fundamental  laws  of  thought,  and 

•in  and  Agnosticism  to  be  inconsistent   with 

e  laws,— it  could  not  be  shewn  that  the  proposi- 
tion '  <iod  is  trtii  '  in  its  various  forms,  asserts  nothing 
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in  the  predicate  except  what  is  contained  in  the  sub- 
ject— unless  the  subject  and  predicate  of  this  proposi- 
tion  were   indissolubly   connected  in   the    unity  of 
experience.     The  idea    of    God    is     the     synthetic 
principle    underlying   all    experience,  internal    and 
external,   subjective   and  objective,  a  principle  that 
contains  and  explains  all  other  synthetic  principles, 
whether  those  of  time  and  space,  or  of  number,  quan- 
tity and  quality,  of  substance,  causality  and  reciprocity* 
or  of  the  good  and  the  beautiful.     As  such  this  prin- 
ciple is  universal — not  all  but  universal,  but  unexcep- 
tionably   universal,  underlying    even    the   Atheist's 
thought  and  experience.  As  such  it  is  also  spontaneous, 
immediate  or  original,  being  above  all  proof,  since  it 
is  the  very  ground  of  all  proof,  of  all  thought  and 
experience.     To  help  to  bring   this  idea    into    con- 
sciousness where  it  lies  dormant,  to  bring  it  into  clear 
consciousness  where  it  is  only  vaguely  present,  is  the 
task  of  the  theologian.*  It  will  thus  be  seen  what^  an 
incalculable  amount  of  deep  reflection  and  searching 
investigation  is  needed  for  the  proper  understanding 
of  intuitive  truths.     Intuition  is,  in  one  sense,  the 
most  familiar  of  all  things  ;  in  another  sense,  it  is  one 
of  those  things  which  it  is  most  difficult  to  under- 
stand  and   realise.     Though  the   very   basis   of  all 
thought  and  experience,  it  is  apt  to  be  confounded 
with  the  many  fancies  and  superstitions  incidental  to 
our  natural  limitations  and  thus  become  subject  to 
doubt.     It  is  only  by  deep  thought  and  spiritual  in- 
sight  that  it   can   be    seen   in  its  true  nature  and 
restored  to  a  conscious  dominion  over  the  soul.     We 
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often  think  we  know  enough  of  Intuition  to  need 
any  thought  and  discussion  on  the  subject.  And  yet 
we  always  complain  of  the  weakness  of  our  faith. 
That  shows  that  we  have  not  felt  the  power  of  true  In- 
tuition. Intuition  is  faith,  and  faith,  as  Kesavchandra 
Sen  truly  says,  is  direct  vision.  He  alone  is  a  true 
Intuitionist,  he  alone  knows  what  Intuition  truly 
is,  to  whom  faith  has  become  as  clear  as  sight, — who 
sees  God  as  clearly  as  he  sees  himself  and  the  world. 

i 

So  far  I  have  given  you  a  critical  exposition 
of  the  doctrine  of  Intuition  common  to  all  Brahma 
writers.  We  may  very  well  stop  here.  But  as 
there  is  yet  some  time  at  our  disposal,  and  you 
are  not,  I  hope,  yet  tired,  I  may  as  well  notice 
something  peculiar  in  Maharshi  Devendranath 
Thakur's  teachings  about  Intuition.  The  Maharshi 
seems  to  use  the  word  dtmapratyaya,  which  he  uses 
more  frequently  than  the  more  common  term 
saTiaj-jndn,  in  two  senses  :  the  first  being  our  inborn 
faith  in  God  and  other  non-sensuous  realities. 
The  other  sense  in  which  he  uses  it  is  our  conscious- 
ness of  our  own  self  and  the  testimony  which  this 
consciousness  bears  to  the  existence  of  the  infinite 
Si-lf.  I  shall  let  the  Maharshi  himself  speak.  I 
translate  a  passage  from  his  fifth  lecture  at  the 
BhowanipurJ-'raliina  Vidy  ilaya  :  "  Since  I  am,  there- 
r.nhman,  my  Creator,  Preserver  and  Guide, 
is,— this  is  dtmapratyai/a.  The  person  who  is  my 
Creator,  1'n-st TV«  r  and  Guide,  is  my  well-wisher, 
•id,  support  and  Lord — this  is  self-evident 
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•dtmapratyaya"  In  several  other  passages  of  the 
same  lectures,  the  Maharshi  says  that  the  finiteness 
of  the  human  soul  reveals  its  dependence  on  the  In- 
finite Spirit.  It  were  to  be  wished  that  the  Maharshi 
had  explained  this  truth  and  tried  to  bring  it  home 
to  the  intellect  of  his  audience  ;  for  the  point  is  really 
of  the  utmost  importance.  But  one  looks  in  vain 
for  any  satisfactory  explanation  of  the  above  state- 
ment in  the  Maharshi's  writings.  What  is  given  is 
nothing  but  the  familiar  facts  of  our  birth  and  death 
and  the  perpetual  supply  of  our  natural  and  spiritual 
wants,— facts  from  which  an  inductive  inference  of 
great  probability  may,  indeed,  be  drawn  and  has 
been  drawn  by  theologians  as  to  our  dependence  on  a 
higher  spirit,  but  which  reveal  no  necessary  truths 
that  can  fully  satisfy  our  intellects.  However.  I 
must  say  something  as  to  the  source  from  which  the 
Maharshi  has  borrowed  the  term,  dtmapratyaya,  and 
the  difference  betweect  his  interpretation  of  it  and 
that  given  by  those  who  originally  used  it.  "He 
admits  that  he  borrows  it  from  the  Mdndukya  Upani- 
shad,  which  expressly  represent  s  the  Supreme  Being 
as  the  object  of  dtmapratyaya.  But  in  borrowing 
it  the  Maharshi  changes  its  meaning  almost  radi- 
cally and  denudes  it  of  much  of  its  significance. 
As  this  point  seems  to  be  a  very  important  one,  I 
shall  quote  the  whole  passage  in  which  the  term 
occurs  and  compare  the  meaning  given  to  it  by  the 
Maharshi  with  that  given  to  it  by  Sankaracharya  in 
his  commentary  on  the  Upanishads.  The  Mdndukya 
Upanishad  treats  of  the  four  states  of  the  self — the 
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self  which,  either  in  man  or  in  Nature,  it  teaches  to 
be  one  and  indivisible.  Having  spoken  of  the  first 
three  states,  namely,  the  waking,  the  dreaming,  and 
the  profoundly  sleeping,  it  speaks  of  the  fourth, 
which,  according  to  it,  is  the  highest,  in  the  following 
woi  intaprajnamna  bahiJiprajnamnobhayatah- 

prajnuhi  )int>riijitain  nnprajnam.  Adrtxltfum  avyava 
ht'iryam  a<i n't  In/am  (dt(kslicina)ii  arliintyam  avi/apade- 
itmapratyayas&ramprapanehopcuamttm^dniam 
divam  adcaitam  chaturtham  many  ante  sa  dtmd  sa 
rijneyah"  In  the  first  volume  of  my  Devamigarl  and 
English  edition  of  the  Upanishads,  I  translate  the 
passage  thus :  ' '  That  which  is  not  conscious  of  internal 
objects  nor  of  external  objects,  nor  of  objects  in  the 
middle  state,  which  is  not  the  concentration  of  know- 
ledge, which  is  neither  conscious  nor  unconscious, 
which  is  unseen,  which  cannot  be  used,  which  is 
intangible,  undefinable,  inconceivable,  indescribable, 
object  of  the  intuition  of  one  self,  beyond  the  five 
*es  of  sensible  objects,  the  undifferenced,  the 
;,  without  a  second — that  the  wise  conceive  as  the 
fourth  aspect.  He  is  the  Self,  he  is  to  be  known." 
v,  I  have  quoted  the  whole  passage  with  its 
translation,  so  that  you  may,  if  you  like,  consider  it 
with  reference  to  the  context.  But  we  are  not 
directly  concerned  with  the  explanation  of  the  whole 
passage.  Our-* chief  concern  is  with  the  phrase 
"ekdtmaprafyayasdram."  Both  in  the  lecture  refer- 
red to  and  in  his  Brdhma  Dharm<i,  the  Maharshi 
explains  it  thus  :  "  tikah  jagat-kdranam  Brahmd- 
dtmaprcUyayah  sdrani  i>rnmdnam  yasyddhigame 
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tat  ekdtmapratyayasdrani,"  ie.,  "The  phrase  means, 
he  for  the  knowledge  of  whom  there  is  this  sole 
proof,  namely,  the  soul's  belief,  that  Brahman,  the 
cause  of  the  world,  exists."  Let  us  now  see  how 
the  great  commentator,  Sankaracharya,  explains  the 
phrase.  He  says :  Jdgradddisthdnesvekoyam  dt- 
metyavyabhichari  yah  pratyayah  stendnusaraniyam. 
Athaivaika  dtmapratyuyah  sdram  pramdnam  i/asya 
turiyasddhif/ame  tat  turiyam  ekdtmaprati/ayasdram."' 
That  is,  "  It  is  to  be  followed,  i.e.,  known  by  the 
unchangeable  belief  that  in  all  the  states  beginning 
with  the  waking,  this  Self  is  the  same,  or  that 
transcendent  Being  is  the  object  of  atmapratyayar 
for  the  knowledge  of  whom  atmapratyaya  is  the 
sole  proof."  In  my  own  annotations  I  give  an 
explanation  briefer  than,  though  in  strict  accordance 
with,  this.  It  is: — "  JAgrudddi-avasthdshu  ekah 
ayam  dtmd  vartate  iti  pratyaya-bishayam, — it  is  the 
object  of  the  belief*  that  this  one  Self  exists  in  all 
the  states  beginning  with  the  waking."  In  Sankara's 
explanation  f dtmapratyaya*  evidently  means,  not 
the  self's  intuition  of  a  reality  distinct  from  itself,  a& 
the  Maharshi  renders  it,  but  the  intuition  of  or 
relating  to  the  self,  the  one  indivisible  self's  con- 
sciousness of  itself.  Whereas  the  Maharshi's 
interpretation  is  dualistic,  Sankara's  interpretation 
is  monistic ;  and  even  a  superficial  study  of  the 
AldndiiL-ya  is  enough  to  show  that  Sankara  repre- 
sents the  sense  intended  by  the  composer  of  the 
Upanishad.  Thus  the  Maharshi  gives  the  term 
*  atmapratyaya '  a  meaning  entirely  his  own  and 
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deprives  it  of  the  significance  it  possesses  in  the 
Upanishads  and  in  the  Vedantic  literature  which  has 
grown  out  of  their  teachings,  in  which  it  appears 
in  two  other  forms,  '  asmatj>ratyaya  '  and  '  aham- 
pratyat/a,'  meaning  exactly  the  same  thing  as  '  dtma- 
l>rntyaya.'  In  the  sense  given  to  it  by  the  Maharshi, 
it  is  only  an  inference  from  the  finite  to  the  Infinite; 
in  the  Vedantic  sense  it  is  the  consciousness  of  self 
in  its  ultimate  essence, — a  consciousness  which  is 
mixed  up  with  error  in  ignorant  minds,  but  which, 
in  minds  fully  enlightened,  appears  in  its  unalloyed 
form  and  is  identical  with  our  consciousness  of 
God.  I  accept  the  latter  sense  of  the  term  and  shall, 
in  my  fourth  lecture,  show  its  full  significance  as 
the  basis  of  true  Theism.  I  shall  show  that  dtina- 
/aya  is  not  of  the  nature  of  an  inference  from 
our  own  consciousness  of  ourselves  as  finite  beings 
to  a  Being  entirely  distinct  from  us,  but  the  direct 
consciousness  of  a  Being  transcending  time  and 
sp'ace  and  yet  constituting  the  very  essence  of  our 
conscious  existence.  In  other  words,  I  shall  show 
that  dtmapratyaya  is,  in  its  pure  and  ultimate 
essence,  identical  with  Brah>ita/>ratyay(i.  In  the 
meantime  I  shall  close  this  lecture  with  an  extract 
from  Sankara's  commentary  on  the  Veddntu  Sbtras 
in  which,  ns  you  will  see,  he  clearly  shows  the  univer- 
sal, fundamental  and  self-evident  nature  of  the 
intuition  of  self  and  its  being  the  basis  of  all  other 
kinds  of  knowledge.  The  passage  occurs  in  his 
commentary  on  the  seventh  aphorism  of  the  thir.d 
pada,  second  chapter,  of  the  Sntras  and  is  as  follows : 
7 
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I  shall  read  every  sentence  separately  with  its 
translation  by  Professor  Thibaut,  slightly  altered 
by  me  here  and  there. 

"  Na  hi  dtmd  dgantukah  kasyachit,"  says  Sankara, 
"  svayam  siddhatvdt."  That  is,  "  The  Self  is  not 
contingent  in  the  case  of  any  person  ;  for  it  is  self- 
evident." 

"  Na  hi  dtmd  dtmanah  pramdnam  apekshya  sidh- 
yati."" — "  The  self  is  not  established  by  proofs  of  the 
existence  of  the  self." 

"  Tasya  hi  pratyakshadini  pramdndni  asiddha- 
prameya-siddhaye  upddiyante." — "Perception  and 
other  proofs,  which  are  employed  in  the  case  of 
things  not  proved,  but  to  be  proved,  are  founded  on 
it." 

"  Na  hi  dkdsddayah  paddrthdh  pramdndntard- 
pekshdh  svayam  siddhdh  kenachit  abhyupagam- 
yante." — "  No  one  assumes  such  things  as  ether  and 
the  like  as  self-evident  and  needing  no  proof." 

"  Atmd  tu  pramdnddi-vynvahdrdsrayatvdt  prdk- 
f-va  pramdnddi-vyavahdrdt  xidhyati." — "  But  the 
Self,  being  itself  the  condition  of  employing  proofs 
and  such  other  things,  is  accepted  as  self-evident 
even  before  the  employment  of  proofs  and  such 
other  things." 

"JVa  chn  idrisasya  nirdkaranam  ^ambhavati." — 
"  Nor  is  it  possible  to  deny  such  a  reality." 

"Agantukam  hi  vastu  nirdkriyate  na  svarupam."- 
"For   it   is   only   a   contingent  object  that   can  be 
denied,  and  not  that  which  is  self-subsistent." 
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"  I'a  eva  hi  nirdkartd  tadevatasya  svarupam." — 
"  It  is  the  very  essence  of  him  who  would  deny  it." 

"  No.  hi  agneraushnam  agnind  nirdkriyate" — 
"  Fire  cannot  reject  its  own  warmth." 

"  Tathd  aham  iddnim  jdndmi  vartamdnam  vastu 
aham  eva  atitam  atitarancha  ajndsisham  aham  eva 
andgatam  andgatatarancha  jndsydmiti  atitdndgata- 
vartamdnd-bhdt-ena  anyatha  bhavati  api  jndtabye  na 
jndturanyathd-bhavosti  tarvadd-vartamdna-bhdvat- 
vat" — "  Let  us  take  an  example.  It  is  I  who  know 
what  is  present.  It  is  I  who  knew  what  is  past  and 
what  is  more  remotely  past.  It  is  I  who  shall  know 
the  future  and  what  is  more  remotely  future.  In 
these  cases,  though  the  object  of  knowledge  differs 
according  as  it  is  present,  past  or  future,  the  know- 
ing subject  does  not  change,  for  it  is  always 
present." 

t 

9  We  shall  see,  as  we  proceed,  that  these  familiar 

facts,  whose  deep  significance  is  concealed  by  their 
extreme  familiarity,  are  the  revelations  of  an  eternal 
and  infinite  Consciousness  lying  at  the  root  of  our 
lives  and  at  the  root  of  the  whole  cosmos.  May  the 
Supreme  Spirit  be  our  guide  in  our  search  after  him  ! 
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Revelation  of  God  in  Man  and  Nature: 
The  Metaphysics  of  Theism 

I  hope  you  remember  the  conclusion  of  our 
third  lecture.  By  a  pregnant  quotation  from  San- 
kara,  I  tried  to  show  there,  that  dtmapratyaya  or  the 
intuition  of  self  is  fundamental,  self-evident  and 
universal.  I  also  promised  there  to  show  by  and  by, 
that  dtmai'iratyai/a  is,  in  its  pure  and  ultimate  essence, 
identical  with  Brahmapratyaya  or  the  intuition  of 
God.  Now,  this  is  a  subject  to  which  you  cannot 
pay  too  much  attention ;  and  it  will  be  seen  that  the 
-factoriness  or  the  reverse  of  the  work  that  lies 
before  us,  will  depend  greatly  upon  the  firm  or  loose 
hold  you  may  have  of  the  subject  in  hand.  Let  us, 
therefore,  endeavour  to  understand  clearly  the  cha- 
racteristics of  the  intuition  of  self  just  enumerated, 
it<  nrimariness,  necessity  and  universality.  By  the 
primary  or  fundamental  character  of  self-conscious- 
ness, it  K  meant  that  it  is  the  basis  of  all  other  kinds 
of  knowledge  and  therefore  not  dependent  on  any  of 
them.  As  Sankara  says  :  "  The  self,  being  the  condi- 
tion of  the  eiujTloyment  of  proofs,  is  self-evident  even 
before  the  employment  of  proofs."  As  it  is  the  self 
that  perceives  and  reasons — makes  perception  and 
reason  possible,  its  existence  is  logically  prior  to 
perception  and  reasoning,  and  it  does  not  wait  or 
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need  to  be  established  by  these  proofs.  The  necessary 
or  self-evident  character  of  self-consciousness  is  also 
clear,  and  it  cannot  be  expressed  more  clearly  than 
in  Sankara's  words:  "  It  is  not  possible  to  deny  such 
a  reality,  for  it  is  the  very  essence  of  him  who  would 
deny  it."  Descartes,  the  father  of  modern  European 
Philosophy,  found  himself  capable,  at  the  beginning 
of  the  course  of  philosophical  reconstruction  started 
by  him,  of  doubting  everything,  God  and  the  whole 
world,  but  incapable  of  doubting  his  own  self ;  for 
even  the  act  of  doubting  it  implied  its  existence. 
Doubt  itself  implies  the  doubter ;  and  so  Descartes 
expressed  the  fundamental  and  self-evident  character 
of  self-consciousness  in  the  well-known  proposition, 
'  Cogito,  ergo  sum' — 'I  think,  therefore  I  exist' — 
which,  though  put  in  the  form  of  an  argument,  is 
not  really  so,  but  the  expression  of  a  self-evident, 
fundamental  truth.  Its  self-evidence  and  primari- 
ness,  you  will  see,  are  not  really  different  characteris- 
tics, but  the  same  characteristic  expressed  in  two 
ways.  Nor  is  its  universality  really  a  different  charac- 
teristic ;  for  it  simply  means  that  the  intuition  of  self 
lies  at  the  basis  of  all  forms  of  thought  and  know- 
ledge and  is  therefore  common  to  all  rational  beings. 
I  would  particularly  draw  your  attention  to  this 
characteristic  of  self-consciousness.  The  fact  asserted 
is  that,  whether  we  see  or  hear,  smell/ taste  or  touch, 
remember,  imagine  or  reason,  we  know  our  own  self 
as  the  subject  of  these  acts.  In  other  words,  all 
objects  of  knowledge  and  thought  appear  related  to 
us  as  known  or  thought  of.  You  will  see  that  the 


INTUITION  OF  SELF  FUNDAMENTAL.  105 

proposition  I  am  stating  is  really  an  identical  proposi- 
tion, repeating  in  the  predicate  what  is  already 
implied  in  the  subject,  and  therefore  cannot  but  be 
a  true  proposition.  But  the  fact  is  that  to  unreflec- 
tive  people,  it  does  not  seem  to  be  so  plain  and  its 
truth  seems  far  from  being  apparent.  It  seems  that 
in  much  of  our  knowing  and  thinking  we  forget 
ourselves  and  that  it  is  only  in  reflective  moods  that 
we  are  aware  of  ourselves  as  knowers  and  thinkers. 
But  this  is  really  based  on  a  misconception.  It  is, 
indeed,  true  that  in  unrefiective  moods,  the  proposi- 
tion, 'I  know  '  or  'I  think,'  is  not  distinctly  before 
our  minds,  but  that  the  fact  of  our  being  subjects  is, 
in  a  more  or  less  indistinct  form,  present  to  our  minds 
in  every  act  of  knowing  or  thinking,  is  evident ;  for 
unless  it  were  so,  unless  we  knew  ourselves  related 
objects  to  every  object  known  by  us,  we  could 
not,  after  the  act  of  knowing,  bring  ourselves  into 
relation  to  it  in  our  reflective  moods.  We  can 
remember  only  that  which  we  know,  we  can  recog- 
nise only  what  we  cognise ;  and  so,  if,  for  instance, 
you  had  really  forgotten  yourselves  when  you  heard 
my  third  lecture,  you  could  not  now  remember,  as 
you  actually  do,  that  you  did  hear  it.  The  very  fact 
that  you  now  remember  yourselves  as  the  hearers  of 
th.  lecture,  shows  that  you  knew  yourselves  then  as 
its  hearers.  X.11  knowledge,  therefore,  contains, 
either  explicitly  or  implicitly,  self-knowledge,  the 
knowledge  of  the  self  as  the  subject  or  knower. 
This  self-knowledge  may  be  associated  with  various 
wrong  notions  about  the  nature  of  the  self ;  but  that 
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does  not  make  the  fundamental  knowledge  of  self  as 
the  knowing  principle  any  the  less  real.  In  ignorant 
minds  the  real  nature  of  the  self  may  lie  concealed, 
as  it  were,  under  various  objects  wrongly  identified 
with  it,  as  the  real  nature  of  a  sword  is  hidden  by  the 
sheath  that  encloses  it.  But  that  does  not  invalidate 
the  original  dtmapratyaya  that  accompanies  all 
these  mistaken  identifications.  Vedantic  philoso- 
phers, including  the  composers  of  the  Upanishads, 
have  taken  the  trouble  of  enumerating  the  various 
gross  or  subtle  objects  with  which  we,  at  successive 
stages  of  our  spiritual  progress,  identify  the  self,  and 
have  also  taught  us  the  way  to  finding  out  the  error 
of  such  ignorant  identifications.  At  the  lowest  stage 
of  spiritual  progress,  they  say,  we  naturally  identify 
the  self  with  the  gross  body,  the  organism  which  is 
built  up  with  the  materials  eaten  by  us.  This  they 
call  annamaya  kosha,  the  nutrimental  or  material 
sheath.  At  the  next  higher  stage  we  identify  the 
self  with  the  vital  principle,  the  principle  that  lies  at 
the  root  of  our  respiration,  digestion,  locomotion 
and  such  other  phenomena.  This  they  call  prdna- 
maya  Kosha,  the  vital  sheath.  At  the  third  higher 
stage  we  consider  our  passing  sensations  and  ideas, 
or  a  conceived  substratum  of  these,  as  our  self.  This 
sensory  or  substratum  of  sensations  they  call  mano- 
maya  kosha,  the  sensuous  or  mental  slieath.  At  the 
next  or  fourth  stage,  we  consciously  bring  all  sensa- 
tions under  general  ideas  and  conceive  of  an  organ, 
which  we  call  buddhi  or  the  understanding,  as  the 
seat  of  these  ideas.  This  buddhi  or  vijndna  is  called 
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by  our  philosophers  vijndnamaya  kosha,  the  intellec- 
tual sheath.  Our  pleasurable  emotions,  specially  the 
emotions  arising  from  communion  with  God,  are 
conceived  to  be  the  fifth  involucrum  of  the  self  and 
is  called  dnandamaya  koaha,  the  beatific  sheath.  In 
each  higher  stage  of  spiritual  life  represented  by  these 
sheaths,  \\  e  identify  the  self  with  a  subtler  and  subtler 
object  and  ascribe  to  it  a  higher  and  higher  function. 
Each  higher  sheath,  therefore,  is  a  truer  represent- 
ation of  the  self  than  the  lower.  But  as  each  of 
them  is  an  object  characterised  by  being  known,  and 
is  not  self-knowing,  none  represents  the  true  self, 
which  is  a  self-knowing  subject  and  not  the  object  of 
knowledge  to  any  one  else  than  itself.  Thus  we 
see  that,  though  we  may  be  far  from  true  self-know- 
ledge,—knowledge  of  the  real  nature  of  the  self, 
though  we  may  identify  ourself  with  objects  more  or 

misrepresenting  it  and  so  far  hiding  its  true 
character,  yet  we  never  lose  sight  of  it  altogether, 
but*refer  every  piece  of  knowledge,  of  whatever  kind 
it  may  be,  to  a  knowing  principle  constituting  our 

-elf. 

Now,  let  us  proceed  and  try  to  see  what  is  involved 
in  this  primary  fact  of  the  self  knowing  itself  in  know- 
ing and  thinking  of  every  object,  or  in  other  words, 
of  every  object  of  knowledge  and  thought  appearing 
as  related  to  the  self  as  known  or  thought  of  by  it. 
It  seems  to  us,  on  a  superficial  view,  that  things 
come  into  relation  with  the  self  in  our  acts  of  know- 
ing and  then  pass  out  of  this  relation  and  continue 
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as  realities  independent  of  knowledge,  when  they  are 
no  more  before  our  senses.  But,  on  a  closer  view,  it 
will  be  seen  that  even  when  they  are  absent  from  our 
body  and  our  senses,  we  continue  to  think  of  them  as 
still  related  to  ourself — as  still  the  objects  of  its  know- 
ledge. Whether  we  are  right  in  thinking  so  or  not, 
is  not  the  question  now ;  the  question  is  whether  we 
necessarily  think  so  or  not — whether  this  mode  of 
thinking  is  or  is  not  a  fundamental  law  of  thought. 
You  will  see  that  it  is  really  so.  You  may  imagine  as 
many  changes  in  the  objects  known  by  you  as  you 
please,  when  they  are  absent  from  your  senses ;  but  you 
will  see  that  you  must  think  of  all  these  changes  as 
known  changes,  and  that  the  original  object,  how- 
ever changed  in  character,  must  be  thought  of  as 
unchanged  in  one  essential  character — its  being  an 
object  of  knowledge  to  the  self — the  same  self  that 
you  call  your  own.  At  the  end  of  this  lecture  you 
may,  as  you  really  will,  imagine  this  mandir  as 
unoccupied  by  any  human  being,  as  a  darkened  hall 
with  the  lights  put  out  and  as  dead-still,  with  no 
sound  vibrating  through  it,  and  so  on.  You  may 
even  represent  it  as  shaken  or  reduced  to  fragments  by 
a  sudden  earthquake  or  burnt  to  ashes  by  an  unex- 
pected conflagration.  But,  in  whatever  form  you 
think  of  it  as  existing,  you  must,  by  an  inexorable 
necessity,  think  of  that  form  as  related  as  a  known 
object  to  yourself.  It  may  seem,  at  first  thought, 
that  we  are  required  to  think  of  some  self  or  other, 
as  knowing  the  object ;  but  you  will  see,  if  you 
dive  deep  into  the  matter,  that  whatever  other 
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characteristics  you  may  be  required  to  ascribe  to 
the  subject  in  relation  to  which  the  object  in  question 
must  be  thought  of,  you  cannot  dissociate  it  from 
yourself.  With  the  other  characteristics  you  may 
ascribe  to  it,  you  must  nevertheless  think  of  it  as 
your  inmost  self — as  that  which  makes  it  possible  for 
you  to  know  the  object  when  it  is  presented  to  your 
senses.  We  see,  then,  that,  however  unreasonable 
it  may  sound,  we  are  compelled,  by  a  fundamental 
law  of  thought,  to  universalise  our  self,  the  self 
that  each  of  us  calls  his  own.  We  not  only  see  that 
our  self  is  present  as  the  witness  of  every  object  and 
every  event  that  is  presented  to  us,  but  we  are  forced, 
by  an  inexorable  necessity  of  thought,  to  think  of  this 
self  as  the  witness  of  every  object,  however  remote  it 
may  be  from  our  senses,  and  of  every  event,  even 
those  which  are  far  removed  in  time,  both  past  and 
future,  from  our  brief  span  of  life.  We  see  that  we 
can^  with  more  or  less  ease,  discount  the  five  sheaths 
enumerated  above  in  thinking  of  the  facts  of  the 
world .  We  can  think  of  things  as  not  near  our  bodies, 
can  think  of  our  organisms  as  not  formed  at  all 
when  yet  the  world  was  full  of  an  infinite  variety 
of  things.  We  can  think  of  us  as  not  breathing, 
digesting  or  performing  other  vital  functions.  We 
can  think  of  ourselves  as  not  experiencing  any  sensa- 
tions, i.e.,  not  as  existing  at  all  as  sentient  beings.  We 
i  not  even  think  of  ourselves  as  distinct  intelli- 
gences, taking  up  the  facts  of  the  universe  piecemeal 
and  trying  to  understand  them.  We  may  discount 
the  thought  of  such  intelligences  experiencing 
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the  joys  arising  out  of  knowledge  and  devotional 
exercises.  But  what  we  cannot  discount  is  the  self 
implied  in  all  these  things  and  thoughts.  We 
are  forced  to  represent  it  as  the  one  unchangeable 
witness  of  the  universe  and  of  our  commerce  with  it 
as  individual  and  changeful  intelligences.  All  that 
makes  us  finite  beings,  as  limited  in  time,  space  and 
power,  we  do  not  universalise.  We  do  not  univer- 
salise  our  bodies,  our  senses,  our  thoughts  and 
emotions,  not  even  our  ideas  as  passing  events. 
But  each  of  us  thinks  that  his  inmost  self  is 
something  universal,  existing  everywhere  and  at 
all  times.  As  each  of  us  thinks  his  own  self  to  be 
universal,  it  will  be  seen  that  we  really  think  one 
undivided  universal  Self  as  existing  at  the  root  of  all 
our  separate  individualities.  In  so  far  as  we  habitual- 
ly identify  our  individuality  with  our  self,  in  so  far 
as  the  term  'self\is  appropriated  to  the  mind  or 
understanding  distinct  in  each  of  us,  the  proposition 
that  there  is  a  universal  and  permanent  Witness 
of  the  world,  and  that  it  exists  in  each  of  us  as  our 
inmost  self,  seems  to  be  a  most  absurd  one.  Whether 
it  is  really  so  absurd  as  it  seems,  or  there  is  really,  in 
each  of  us,  something  transcending  time  and  space 
and  constituting  the  basis  of  our  conscious  life,  we 
must  see  by  and  by.  What  I  havet  already  said  is 
not,  I  am  aware,  sufficient  to  convince  the  intellect 
and  make  all  doubts  and  misgivings  impossible. 
But  what  I  claim  to  have  already  shewn  is  that, 
however  absurd  the  above  proposition  may  seem  to 
us.  it  is  really  a  necessity  of  thought.  If  you  really 
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understand  it,  you  will  see  that  it  governs  all  our 
thoughts  about  the  world.  We  cannot  represent  the 
world  to  our  mind  otherwise  than  as  the  permanent 
object,  in  all  its  changes,  of  the  very  self  that  we  call 
our  own.  It  is  only  in  so  far  as  we  live  without 
reflection  that  we  seem  to  think  otherwise^  Deep 
reflection,  a  close  analysis  of  our  ideas,  cannot,  but 
detect  this  necessity  of  thought  This  necessity 
can  be  logically  proved,  if  it  is  not  already  clear,  by 
showing  that  the  current  belief  that  the  world  exists 
without  any  necessary  relation  to  the  self,  actually 
involves  a  contradiction.  Things  appear  to  us  as 
known — as  related  to  our  knowing  self.  We  do  not 
know  them  in  any  other  character  than  as  known. 
Th«  own  things  to  us,  and  we  can  think  of 

them  o:  o  know  them,  i.e.,  we  can  think  of 

thorn  only  as  knotcn  tilings.     Even  he  who  says  that 
ves  things  as  existing  unknown — unrelated  to 

-mowing  self— really  represents  them  to  his  mind 
•>t  tilings.     It  is  impossible  for  him  to  repre- 
sent them  in  any  other  character  than  that  in  which 

.  have  appeared  to  him.  To  say,  therefore,  that 
things  can  exist  without  relation  to  the  self,  is  to  say 
that  known  things  can  exist  unknown,  which  i 
palpable  a  contradiction  as  any  can  be.  That  people 
thus  habitually  contradict  themselves  without  knowing 
that  they  do  so,  shows  how  little  they  care  to  analyse 

r  thoughts  and  learn  their  true  nature  and  con- 
i-eally  impossible,  as  I  have  ft]  aid, 

:iink  of  things   otherwise   than   as   known  and 

•  n   to  our   own   self.     By   the   same  necessity 
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which  compels  us  to  think  of  things  as  known  even 
when  they  are  absent  from  our  senses,  we  are  also 
forced  to  universalise  the  self  in  us  and  think  of  it 
as  present  to  all  things.  Whether  we  are  right  in 
thinking  so  or  not,  we  may  now  proceed  to  see  by 
closely  analysing  our  knowledge  and  trying  to  find 
out  if  there  is  or  is  not  anything  in  it  that  transcends 
the  limitations  of  space  and  time. 

The  common  belief — the  belief  not  only  of 
unreflective  people,  but  of  many  who  call  themselves 
philosophers,  is  that,  in  knowing  the  world,  we  know 
ourselves  as  so  many  finite  subjects,  as  selves  not  only 
distinct  from,  but  essentially  unrelated  to,  the 
world  we  know.  But  the  fact  is  that  it  is  only  from 
the  standpoint  of  an  Infinite  Self,  only  as  sharing  in 
the  life  of  such  a  Self,  that  we  can  be  and  do  actually 
become  the  subjects  of  knowledge.  In  every  act  of 
knowing  we,  indeed,  distinguish  ourselves  from  the 
objects  known.  In  knowing  the  book  before  me  I 
know  that  it  is  distinct  not  only  from  my  body,  but 
from  my  very  self.  The  book  is  not  I,  nor  am  I 
the  book.  The  book  seems  to  limit  my  existence 
and  I  seem  to  limit  its.  I  seem  to  be  wholly  excluded 
from  the  book  and  it  seems  to  be  wholly  excluded 
from  me.  But  the  fact  is  that  while  this  distinction 
of  subject  and  object  really  limits  th'e  object,  the  sub- 
ject is  not  limited  thereby.  The  distinction  is  the  sub- 
ject's own  making;  it  is  the  source  of  the  distinction 
and  it  transcends  or  overlaps  the  limitation  implied 
in  it.  While  the  object  is  known  and  can  be  thought 


SUBJECT  AND  OBJECT  NECESSARILY  RELATED.   113 

of  only  as  known  and  is  thus  essentially  limited  by 
the  subject,  the  subject  knows  both  the  object  and 
itself.  Though  distinguishing  itself  from  the  object,  it 
finds  the  object  within  its  own  sphere  of  existence — 
comprehended  within  its  own  higher,  broader  life. 
The  same  act — and  by  'act'  here  I  mean  not  a  change 
but  a  permanent  fact  or  function — the  same  act  by 
which  it  distinguishes  itself  from  the  object,  also 
necessarily  relates  the  object  to  itself,  for  the  object 
apart  from  the  subject  is  an  abstraction  and  not  a 
concrete  reality.  Analyse  the  object  into  its  subtlest 
parts,  into  the  most  inpalpable  atoms,  if  you  like, 
and  you  will  find  that  you  cannot  know  or  think  of 
them  except  as  known,  except  as  comprehended  within 
the  sphere  of  the  self  s  knowledge.  Consider  every 
one  of  the  qualities  which  either  common  sense  or 
science  discovers  in  it,  and  you  will  see  that  every 
one  of  them  is  included  in  the  same  manner  in  the 
self's  comprehensive  sphere  of  consciousness.  Colour 

hat  is  seen,  and  unseen  colour  is  an  abstraction. 
Sound  is  that  \\  hich  is  heard,  and  unheard  sound  is 
an  absurdity.  Smell  and  taste  are  what  are  smelt 
and  ;  md  are  meaningless  without  relation  to 

^mellerand  taster.  Heat  and  cold,  as  felt  by  us, 
are  possible  only  to  a  conscious  subject  of  sensations. 

n,  if  in  being  resisted  by  an  inert  object  like  the 
book  me',  or  a  moving  object  like  the  wind,  you 

^ine  that  there  is  something  in  the  object  which 

>u,  which  puts  forth  efforts  like  yourself,  you 

will    sc  vou  can   fonu    no   conception   of   it 

except  as  an  active  will,  as  similar  to  what  in  you  puts 

8 
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forth  efforts,  and  therefore  closely  related  to  and,  as 
you  well  see  by  and  by,  essentially  one  with  your- 
self. In  knowing  an  object,  therefore,  we  know,  not 
anything  independent  of,  anything  excluded  from,  the 
self  that  knows  it,  but  something  essentially  and  neces- 
sarily related  to  it.  In  knowing  the  object,  the  subject 
does  not  accidentally  come  into  contact  with  an  alien 
reality,  as  the  common  notion  is,  but  it  really  finds 
or  discovers  itself  in  it  as  its  very  life  and  support.  In 
no  act  of  perception,  therefore,  do  we  know  a  mere 
object, — something  independent  of  and  unrelated  to 
the  knowing  subject;  or  a  mere  individual  subject, 
unrelated  to  or  apart  from  the  object.  In  every 
perception,  the  whole  concrete  reality  known  is  a 
subject-object  or  an  indivisible  Spirit  which  distin- 
guishes itself  from  the  object  and  at  the  same  time 
comprehends  it  within  its  sphere  of  consciousness. 
This  Spirit  is  not  a  mere  subjective  Spirit,  one  confined 
to  the  body,  but  it  is  in  every  object  that  we  know. 
When  knowing  objects,  we  know  a  Spirit  which  is 
both  in  our  bodies  and  in  the  objects,  a  Spirit  which  is 
both  subjective  and  objective,  which  is  both  our  own 
self  and  the  self  of  the  universe.  It  is  not  through 
any  process  of  inference,  but  by  direct  perception, 
in  the  act  of  perceiving  what  we  call  material 
objects,  that  we  know  the  Spirit  of  the  world.  We 
know  him  in  every  act  of  perception)  but  recognise 
him  not,  because  our  wrong  notions  of  objects,  not 
the  objects  themselves,  hide  him  or  seem  to  hide  him 
from  us.  When  these  wrong  notions  are  dispelled  by 
true  philosophical  knowledge,  God  reveals  himself 
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as  the  direct  object  of,  or  rather  the  subject-object, 
the  concrete  Reality  known  in,  every  act  of  knowledge. 
What   these   wrong   notions   are,   will,  I  hope,   be 
somewhat  clear  to  you  now.     Now,  if  the  self  that  is 
in  us  not  only  knows  objects,  but  is  also  in  them,  as 
we  have  seen,  as  their  very  life  and  support,  as,  in 
fact,   constituting   them   by  making  possible  every 
element  or  quality  of  which  they  are  composed,  we 
are  evidently  wrong  in  supposing  them  to  exist,  when 
absent  from  our  senses,  independently  of  the  Spirit 
in  which,  in  essential  relation  to  which,  they  appear 
in  our  acts  of  knowing   them.     Since  our  acts   of 
knowing  them,   though  transient  and  intermittent, 
reveal  an  essential  relation  between  objects  and  the 
Spirit  that  knows  them  and  is  manifest  in  them,  the 
necessary  inference  from  this  fact  is  that,  even  when 
absent  from  our  senses,  they  continue  to  exist  in  that 
very  Spirit  in  relation  to  which  they  appear.     This 
book,  for  example,  which  now  reveals  a  Spirit  in  all  its 
parts  and  qualities,  must,  according  to  the  inference 
just  drawn,  be  believed  as  still  continuing  to  exist  in 
the  same  Spirit  when  it  is  removed  from  my  presence 
and  locked  up  in  a  desk.    As  we  have  already  seen,  our 
original  intuition  of  self  anticipates  this  inference, 
and  we  now  see  the  rational  basis  of  our  intuitive 
belief.     But  current    notions  contradict    both  the 
intuitive  belief  and  the  inference  which  substantiates 
it.     \Vhrn  I  take  away  my   body  and  senses  from 
continguity    with   the   book,  I  seem  to   take   away 
from  it  also  the  Spirit  which  knows  it  and  in  relation 
to  which  it  appears.     The  book  as  locked  up  in  the 
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desk  seems  quite  unrelated  to  the  self  that  is  in  me, 
and  my  self,  the  self  in  my  body,  seems,  in  its  moods 
of  abstraction  from  the  world,  to  be  a  purely 
subjective  spirit  having  no  essential  relation  to  the 
objective  world.  There  seems  to  be  even  a  palpable 
contradiction  in  supposing  that,  when  absent  from 
my  senses,  objects  continue  to  exist  in  the  self  that 
I  call  mine.  It  seems  to  assert  that  I  perceive  them 
when  actually  I  do  not  perceive  them. 

This  difficulty  and  seeming  contradiction  dis- 
appears when  we  observe  the  fact  that  the  self  that 
we  call  our  own,  which  makes  us  knowing  beings, 
and  which  is  at  the  same  time  known  as  the  life  and 
support  of  the  objects  that  we  know,  appears  in  two 
distinct  though  related  forms.  It  appears  as  a 
single,  indivisible,  objective  and  universal  Spirit, 
unembodied  and  disused  in  or  containing  the  world, 
and  as  a  subjective  spirit,  distinct  in  each  individyal, 
using  our  bodies  and  senses  and  identified  with  our 
individual  thoughts  and  feelings.  The  difficulty  or 
apparent  contradiction  in  question  arises  from  our 
exclusive  attention  to  the  subjective  or  individual 
aspect  of  the  self  and  our  ignoring  its  objective  and 
universal  aspect.  As  our  perception  of  the  world 
always  takes  place  through  our  senses  and  intellect, 
we  identify  knowledge  with  sensuous  or  mere  intel- 
lectual experience  and  we  identify  the  reality  that 
appears  in  knowledge  with  the  instruments  of  its 
self-revelation,  that  is,  with  the  sensorium  and  the 
understanding.  We  are,  indeed,  correct  enough  in 


THE  SELF  AS  SUBJECTIVE  AND  OBJECTIVE.         117 

holding  to  the  reality  of  our  individual  existence. 
Our  limitations  are  real  enough.  The  distinction 
of  our  individual  lives  from  the  life  of  the  universe 
is  evident  from  all  points  of  view.  How  little  we 
know  and  how  little  we  share  in  the  grand  march  of 
natural  events  !  But  the  little  knowledge  of  Nature 
and  the  little  contact  we  have  with  her  are  sufficient 
revelations  of  the  universal  character  of  the  Spirit 
which  at  once  makes  us  knowing  beings  and  pre- 
sents Nature  to  us  in  essential  relation  to  itself. 
This  uniwrsal,  objective,  and,  therefore,  non-sensu- 
ous and,  if  the  expression  may  be  allowed,  non- 

iiectual  character  ol  spirit  will  be  more  evident 
if  we  somewhat  closely  examine  our  knowledge  of 
time  and  space, — the  two  forms  in  which  Nature 

resented  to  us  and  which  constitute  our  limita- 
tions as  individual  beings.  It  will  then  be  seen 
that  while  these  forms  are  real  as  limitations  of 

if-  and  of  our  individual  existence,  they  at  the 
s8me  time  unmistakably  reveal  the  infinite  and  eternal 
nature  of  the  Spirit  \\hich  makes  the  existence  of 
both  Nature  and  ourselves  possible.  Taking  up  the 
book  before  me  again  as  the  example,  let  us  then 
see  what  our  knowledge  of  time  and  space  testify 
la  the  nature  of  the  Spirit  that  is  alike 
in  it  and  in  my  body.  Space  is  externality :  the 
book  before  me  is  outside  my  body,  and  every  part 
of  the  book  is  outside  every  other  part.  Space  is, 
in  dthci  tin  relation  of  here  and  there  :  the 

book  is  lu- iv,  the  benches  whereon  you  are  seated 
are    then-.      If  you    look    closely    into  the  matter, 
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you  will  see  that  the  externality  and  the  relation 
of  here  and  there  involved  in  space  implies  as  its 
correlative,  as  its  very  basis  and  possibility,  the 
non-externality,  the  unspatiality,  if  the  expression 
may  be  pardoned,  of  the  Spirit  which  knows  it. 
The  Spirit  could  not  know  space,  could  not  know 
the  relations  involved  in  it,  if  it  were  itself  in 
space.  The  Spirit,  indeed,  appears  to  be  here,  in 
the  body,  and  the  book  to  be  there,  outside  the  body. 
But  the  Spirit's  appearing  to  be  in  the  body  is  due 
to  its  mistaken  identification  with  the  body  and 
its  functions.  In  reality,  as  the  knowing  principle, 
it  is  neither  here  nor  there,  neither  internal  nor 
external,  not  identified  with  any  particular  object 
of  its  knowledge.  In  another  sense,  it  is  both  here 
and  there,  internal  to  and  identified  with  everything 
it  knows ;  that  is  to  say,  it  holds  everything  in 
relation  to  itself,  it  comprehends  all  in  its  sphere  of 
consciousness.  Spirit,  therefore,  transcends  space : 
it  is  not  external  to  anything  and  nothing  is  external 
to  it.  Space  or  the  relation  of  externality,  of  here 
and  there,  does  not  enter  into  its  true  or  inner 
life ;  it  is  a  relation  obtaining  only  among  things 
when  they  are  conceived  in  abstraction  from  their 
relation  to  Spirit,  and  is,  therefore,  considered  as 
mdyik  or  vydvahdrik  by  our  Mayavadi  philosop- 
hers. I  do  not  call  it  so  ;  but  I  would  wish  it 
to  be  distinctly  seen  that  it  has  no  place  in  the 
concrete  reality  of  Spirit  as  it  comprehends  every- 
thing in  its  all-inclusive  grasp.  In  every  percep- 
tion of  space,  therefore,  in  every  perception  of  one 
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object  as  external  to  another,  we  realise  the  know- 
ing Self  as  non-external,  as  transcending  space,  as 
including  both  the  related  objects.  In  other  words, 
we  know  the  Self  as  the  unifying,  concretising 
principle  holding  together  the  diversity  and  discrete- 
ness implied  in  space.  We  cannot  bur,  think  of  the 
various  parts  of  space  as  included  in  one  all-compre- 
hending space  and  the  Self  revealed  in  all  things  as 
holding  together  all  things  and  all  divisions  of  the 
spatial  world,  however  far  from  one  another,  in  the 
indivisible  unity  of  its  consciousness.  The  common 
notion  of  distinct  spirits  as  existing  in  different 
bodies,  is,  therefore,  correct  only  in  the  sense  of 
distinct  manifestations  or  reproductions  of  the  same 
universal,  infinite  and  all-comprehending  Self  in  rela- 
tion to  different  bodies,  sensories  and  intellects. 
It  is  not  correct  in  the  sense  of  different  spirits 
excluding  and  quite  independent  of  each  other  and 
having  no  essential  relation  with  Nature.  The 
cffrrent  notion  of  Nature  as  essentially  independent 
of  Spirit,  and  as  coming  into  contact  with  it  only  inour 
transient  and  intermittent  acts  of  perception,  must 
be  characterised  as  so  much  practical  Atheism,  the 
result  of  habitual  thoughtlessness,  of  mad  absorption 
in  wordly  pursuits  and  blindness  to  the  deeper 
essence  and  relations  of  things.  Deep  and  close 
insight  into  th<;  nature  of  things  reveals,  as  we  have 
seen,  an  infinite  and  indivisible  Spirit  as  the  real 
object  of  every  act  of  knowledge. 

Coining  now  to  our  perception  of  time,  we  shall 
see,  by  an  analysis  similar  to  what  has  already  been 
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given,  that  it  involves  the  knowledge  of  an  eternal 
Self,  a  Self  without  beginning  and  without  end,  with 
ideas  unchangeable  and  eternal  like  itself.  Just  as 
we  could  not  know  space  if  we  were  mere  limited 
objects  and  had  not  the  Infinite  as  our  antardtmd, 
inmost  Self,  so  it  can  be  shown  that  we  could  not 
know  time  if  we  were  mere  creatures  of  time  and 
had  not  the  Eternal,  the  Unborn,  the  Undying  and 
the  Omniscient  as  the  very  basis  of  our  conscious 
life.  Time  is  the  relation  of  before  and  after  be- 
tween events.  Events  cannot  take  place  without 
being  related  as  before  and  after  one  another  ;  and 
before  and  after  are  unmeaning  without  reference 
to  events.  In  other  words,  "  timeless  events  "  and 
"  eventless  times  "  are  both  unmeaning  phrases.  But 
the  self  that  knows  an  event  A,  for  example,  as  before 
the  event  B,  is  not  before  or  after  any.  When  A  as 
an  event  is  past,  the  self  knowing  it  must  retain  it 
as  an  idea  and  relate  it  to  B  before  B  can  be  called 
successive  to  A .  In  the  same  manner  A  and  B  as 
first  and  second  must  be  retained  as  idep<  m  the 
knowing  self  and  brought  into  relation  to  C  before  it 
can  be  called  the  third  of  the  series.  Thus  while 
events  pass,  the  self  that  makes  events  and  series 
of  events  possible,  does  not  pass,  does  not  flow  in  the 
current  of  time,  but  shows  itself  to  be  above  time. 
If  it  were  in  time,  if  it  were  identified  with  any 
particular  event  or  series  of  events,  it  could  not  know 
events.  What  is,  by  its  very  nature,  passing,  cannot 
know  itself  as  such.  The  knowledge  or  knower  of 
events  cannot  be  an  event  or  a  series  of  events.  Our 
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perception  of  time  or  successive  events,  therefore,, 
involves  the  realisation  of  our  inmost  Self  as  beyond 
time,  eternal,  unborn  and  undying.  The  latter  fact 
is  not  an  inference  from  the  former.  The  one  is 
correlative  to  the  other  and  is  known  at  once.  Every 
perception  of  time  is  a  consciousness  of  the  knowing 
self  as  timeless.  The  vagueness  of  the  consciousness 
is  due  to  the  obscurity  of  vision  induced  by  current 
notions  about  the  transiency,  the  apparent  birth  and 
death,  of  the  soul, — notions  which  are  the  result  of 
that  habitual  materialism  which  proceeds  from 
superficial  thinking.  That  we  begin  to  know  at  a 
particular  time,  is  not,  indeed,  an  unmeaning  pro- 
position any  more  than  that  we  are  beings  limited 
in  space.  Just  as  we  are  limited  beings  in  so  far 
iiy  ;i  limited  portion  of  the  world  in  space  is,  at 
:me,  manifested  through  our  limited  bodies, 
sensories  and  intellects,  so  has  our  knowledge  a 
beginning  in  so  far  as  the  eternal  Self,  lying  at  the 
basis  of  our  consciousness,  began  at  a  particular  time 
to  manifest  his  eternal  ideas  through  that  particular 
intellect,  sensory  and  organism  with  which  each 
one  of  us  is  specially  identified  But  this  no  more 
makes  our  inmost  and  ultimate  Self  a  thing  of  time 
than  the  limitations  of  space  limit  that  which 
makes  space  itself  possible.  You  will  see,  if  you 
think  closely  np6n  the  matter,  that  we  must  think 
of  the  time  preceding  our  birth  as  necessarily  con- 
nected with  the  moment  of  our  birth  or  the  beginning 
of  conscious  life  in  us,  and  with  the  time  following, 
namely,  our  life-time.  You  will  also  see  that  this 
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necessary  connection  cannot  be  thought  of  without 
thinking  of  the  same  Self  as  the  connecting  link.  A , 
the  moment  preceding  our  birth,  cannot  be  thought 
of  as  before  B,  the  moment  of  our  birth,  without 
thinking  of  the  same  Self  as  present  to  both  the 
events.  In  the  same  manner,  all  events  or  series  of 
events  in  the  world  must  be  thought  of  as  bound 
together  in  a  necessary  link,  the  one  following  the 
other  in  an  irreversible  order,  and  an  eternal  un- 
changeable Spirit  must  be  thought  of  as  the  basis  of 
this  union,  the  Witness  of  all  the  events  included  in 
this  unbroken  chain  of  phenomena.  This  chain, 
again,  must  be  thought  of  as  without  any  absolute 
beginning  and  absolute  end.  Particular  series  of 
events,  for  example,  the  creation  of  particular  systems 
or  the  commencement  of  particular  cycles,  may  have 
both  beginning  and  end.  But  the  whole  cosmos  as 
a  single  series  can  have  neither  a  beginning  nor  an 
end.  To  say  that  it  can  have  a  beginning,  an 
event  which  is  absolutely  the  first  of  all  events,  is  to 
say  that  there  was  time  before  it,  but  no  event, 
which  is  absurd ;  and  to  say  that  it  can  have  an 
absolute  end,  is  to  say  that  there  can  be  an  event 
with  time  after  it,  but  no  event  occurring  in  that 
time,  which  also  is  absurd ;  for,  as  has  already  been 
said,  "timeless  events"  and  "  eventless  time  "  are 
both  unmeaning  phrases.  Now  the  "necessary  corre- 
late to  this  begin ningless  and  endless  world-order  is  a 
timeless  eternal  Spirit  which,  not  being  any  event  or 
series  of  events,  makes  all  events  possible,  and  which, 
not  being  identified  with  our  perishing  thoughts  and 
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feelings,  is,  at  the  same  time,  the  basis  of  our  con- 
scious life,  "Nikycfnitydnafii  chetanashchetandndm," 
— the  Eternal  among  non-eternal  things,  the  Con- 
sciousness of  conscious  beings. 

Now,  the  omniscience  as  well  as   the  omnipre- 
sence of  God  follows  directly  from  what  has  already 
been  said.    It  has  been  shewn  that  in  no  act  of  percep- 
tion do  we  know  a  mere  object,  "  a  mere  object  "  being 
an  abstraction,  but  that  in  every  perception  the  whole 
concrete  reality  known  is  a  subject-object,  an  indivi- 
sible Spirit  which,  while  distinguishing  itself  from 
the  object,   comprehends  it  within  its  sphere  of  con- 
sciousness.    When  this  necessary  connection  between 
subject  and  object  is  remembered,  and  when  it   is 
also  remembered  that  in  every  act  of  knowledge    the 
Objective   Self   manifests   itself    as    our   individual 
self  with  the  objects  or  ideas  necessarily  and    in- 
dissolubly  related  to  it,  then  it  is  at  once  seen  that, 
in  the  original   Self,  there   can  be  no  such  thing  as 
eitHer  the  appearance  or  disappearance  of   ideas,  as 
either  coming  to  know  something  or  ceasing  to  know 
it.     Knowledge,  to  it,  must  be  thought  of  not  as  an 
act  or  a  series  of  acts,  but  as  an  eternal  possession  • 
According    to    the   distinction   well-known   in   the 

mta  Philosophy,  we  must  conceive  of  the  Su- 
preme Self  as  not  a  jndni,  a  knower,  one  whose  know- 
ing is  an  act,  beginning  and  ending,  but  jndnam, 
absolute  knowledge  itself.  What  we  call  percep- 
tions or  acts  of  knowing,  then,  are  not  acts  of  know- 
ing to  the  Supreme  Self,  but  are  only  partial  mani- 
festations of  its  nature  as  subject-object,  as  Absolute 
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Spirit,  in  or  as  our  knowledge,  in  or  as  our  self.  In 
the  same  manner,  the  disappearance  of  objects  from 
our  conscious  life,  our  acts  of  oblivion,  can  never  be 
the  disappearance  of  them  from  the  Supreme  Mind, 
for  objects  are  not  alien  realities  to  it,  but  are  neces- 
sarily related  to  its  self-consciousness.  Knowledge 
or  perception,  therefore,  is  an  act  or  event  only  to 
the  individual  self,  that  is,  to  that  partial  reproduc- 
tion of  the  Supreme  Self  which  each  one  of  us  calls 
his  particular  self  and  which  we  identify  with  a 
particular  sensory  and  a  particular  intellect.  To 
the  Supreme,  Original  Self,  knowledge  is  not  a 
preceptive  act,  but  an  eternal  timeless  fact,  forming 
its  very  essence.  We  indeed  realise  this  eternal 
essence  in  every  act  of  preception,  but  we  see  that  in 
itself  it  is  not  an  act.  Now,  these  truths,  though  I 
state  them  briefly  on  account  of  the  shortness  of 
time  at  our  disposal,  will  be  found,  when  you  deeply 
think  on  them,  to  be  indissolubly  connected  with  our 
self-consciousness,  and  not  mere  inferences  from 
more  or  less  uncertain  data.  They  will  be  found  to 
be  substantiated  by  our  daily  experience,  in  which 
we  find  that  facts  and  objects,  constantly  disappearing 
from  our  individual  experience  and  wholly  submerged 
in  the  hours  of  dreamless  sleep,  appear  again  as 
identical  facts  and  objects,  suffused  all  over,  as  it 
were,  with  our  self-consciousness,  a"hd  thereby  prov- 
ing that,  in  our  hours  of  forgetfulness,  they  exist  in 
the  infinite  and  eternal  Self  which  is  at  once  the  Self 
of  the  universe  and  our  inmost  Self,  the  life  and 
support  of  every  finite  soul. 
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The  most  primary  revelation  of  God  in  the  soul 
and  in  Nature  is,  then,  the  revelation  of  an  infinite, 
all-comprehending,  all-knowing  and  eternal  Spirit 
as  the  very  truth  of  Nature  and  the  life  of  every  finite 
being.  This,  I  say,  is  his  most  primary  revelation 
to  us,  proving  what  are  called  by  western  philoso- 
phers his  metaphysical  attributes,  and  by  our  Vedantic 
philosophers  his  svarupalakshanam,  his  essential 
nature — Satyamjndnamanantam  Brahma,  God  as  the 
true,  the  knowing  and  the  infinite.  We  have  yet 
to  consider  his  moral  attributes,  his  relation  to  us  as 
having  an  ethical  nature,  and  to  see  how  the  various 
special  sciences — physical,  biological  and  moral — con- 
firm the  evidence  which  the  human  soul  and  Nature, 
as  an  object  in  time  and  space,  furnish  us  as  to  the 
Supreme  Being.  This  latter  subject  I  intend  to  take 
up  in  my  fifth  lecture.  In  the  mean  time  I  beg  you 
most  earnestly  to  think  deeply  on  fche  points  dealt  with 
injihis  lecture.  You  will  find  some  of  these  treated 
of  at  considerable  length  in  my  Bengali  treatise 
named  BrahmajrjndsA.  May  the  Supreme  Self  reveal 
himself  to  every  earnest  soul  ! 


LECTURE  Y 

Theistic  Presuppositions  of  Science 


LECTURE  Y 


Theistic  Presuppositions  of  Science 

We  have  seen  in  our  fourth  lecture  how  Mind 
and  Nature,  in  their  relation  as  subject  and  object, 
reveal  a  Conscious  Unity  which  at  once  constitutes 
this  relation  and  transcends  the  limitation  implied 
in  it,  and  how  our  knowledge  of  time  and  space  also 
involves  the  knowledge  of  an  infinite  and  eternal 
Consciousness  in  relation  to  which  all  things  in  time 
and  space  exist,  and  which  is  also  the  inmost  self  of 
all  intelligent  beings.  The  method  we  employed  in 
arriving  at  these  truths  is  called  the  metaphysical — 
the  method  of  a  science  which  claims  to  be  the 
.science  of  all  sciences,  for  it  deals  with  the  funda- 
mental principles  of  all  special  sciences — the  prin- 
ciples underlying  all  knowledge  and  reality.  As 
we  saw  in  the  last  lecture,  in  all  acts  of  knowing, 
tin:  concrete  reality  known  is  a  subject-object — 
an  indivisible  Consciousness  with  objects  necessarily 
related  to  it.  In  no.aet  of  knowing,  as  we  saw,  do 
we  know  a  mere  object  unrelated  to  a  subject  or  a 
mere  subject  unrelated  to  an  object,  a  finite  subject 
unrelated  to  the  Infinite  or  a  bare,  colourless  Infinite 
\\ithout  any  relation  to  things  finite.  Now,  it  is  this 
essential  relation  of  the  object  to  the  subject  and  the 
finite  to  the  Infinite  which  it  is  the  special  province 
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of  Metaphysics   to   show   forth  and   on   a  practical 
recognition  of  which  all  religion,    truly  so  called,  is 
based.     But  it  will  be  seen  that  all  special  sciences — 
sciences  dealing  with   particular  things  or  particular 
aspects  of  things — are,  in  so  far  as  they  retain  their 
speciality,  in  so  far  as  they  avoid   dealing  with  the 
general  principles  of  all  sciences  and  do  not  intrude 
upon   the   subject-matter   of   other   sciences,    based 
on  an  abstraction  of  this  fundamental  relation.     They 
speak  of  objects  as  if  they  were  realities  independent 
of  a  subject,  and  of  finite  intelligences  as  if  they  were 
distinct  realities  unconnected  with  one  another  and 
independent  of  the  Supreme    Intelligence   or   God. 
This  abstraction  is,  indeed,  necessary  for  the  existence 
and  elaboration  of  the  special  sciences.    Their  function 
of  finding  out  the  qualities  and  relations  of  special 
things  would  not  be  helped,  but  would  rather  be  ham- 
pered, by  constant  references  to  metaphysical  truths 
. — to  their  relation  to  the  Supreme  "Reality  of  which 
they    are    parts    or    manifestations.     But    what    is 
unfortunate  is,  that  not  only  the  unreflective  and  un- 
scientific mass,  but  many  men  of  science  also  are  not 
aware  that   the    special   sciences   proceed   upon  an 
abstraction,  and  that  really  there  is  only  one  absolute 
science,  the  science  of  the  Supreme  Reality  or  God, 
and  all  special   sciences   are  only  ramifications   of 
that    one    absolute    science,  — all    dealihg  with   re- 
lative truths — truths  that  rise  into  absoluteness  only 
when  they  are  looked  at  in  the  light  of  the  one 
Absolute    Truth.     Most  scientific  men  mistake  the 
abstraction   of  objects  from  the    Mind  and  of   the 
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finite  from  the  Infinite  as  a  real  separation,  and  do 
not  feel  the  need  of  rounding  off  the  special  sciences 
by  showing  their  necessary  relation  to  Metaphysics  or 
Absolute  Science.  They  do  not  see  that  the  know- 
ledge imparted  by  the  special  sciences  does  not 
amount  to  real  or  absolute  knowledge  unless  it  is  seen 
in  relation  to  the  knowledge  of  the  one  Absolute 
Keality  that  shines  through  all.  Now,  this  attitude 
of  scientific  men  is,  in  these  days,  doing  the  greatest 
harm  to  religion.  The  world  is  happily  growing 
more  and  more  scientific  day  after  day.  Scientific 
methods,  the  methods  of  observation  and  generali- 
sation, are  being  applied  to  all  departments  of  Nature 
and  Society.  Blind  dependence  on  authority  is  giving 
way  to  free  and  unbiased  thought  in  all  concerns  of 
life.  Religion,  which  was  the  last  human  concern  to 
rest  upon  authority,  is  itself  tending  to  become  a 
science,  and  has  already  become  so  to  some  choice 
minds.  But  to  the  great  majority  of  reflective  men. 
it  is  not  yet  a  science,  and  such  men  seem  to  swing 
between  two  extremes.  One  portion  seems  still  to 
be  trying  to  feel  after  a  foundation  of  faith  independ- 
ent of  science,  while  the  other  has  run  to  the 
opposite  dogmatism  of  supposing  the  special  sciences 
as  sources  oi  absolute  knowledge  and  of  rejecting  as 
superstition  everything  that  does  not  come  within 
their  sphere.  People  of  this  class  naturally  look 
upon  the  truths  of  religion  as  no  truths  at  all,  and 
can  be  won  back  over  to  religion  only  if  they  can 
be  shown  that  the  principles  that  guide  scientific 
thought,  commonly  so-called,  are  not  fundamental 
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principles  leading  to  true  or  absolute  knowledge, — 
that  they  need  to  be  re-criticised  and  seen  in  relation 
to  principles  that  are  really  fundamental,  and 
that  when  this  is  done,  it  is  seen  that  the 
sciences,  instead  of  being  opposed  or  indifferent 
to  religion,  instead  of  being  sceptical  or  agnostic 
as  regards  religious  truths,  are  really  so  many  revela- 
tions of  God.  This  will  be  clear  if  we  examine  the 
basal  conceptions  of  the  various  sciences, — the 
fundamental  principles  which  they  take  for  granted 
in  their  investigations  of  the  phenomena  of  Nature 
and  Mind.  Such  an  examination  will  show  that 
these  conceptions  are  really  metaphysical  and  are 
direct  attestations  or  expressions  of  the  truths  of 
religion.  Now,  our  proposed  survey  of  the  funda- 
mental conceptions  of  science  must  necessarily  be  a 
very  brief  and  hurried  one,  as  it  must  be  limited  by 
the  limited  scope  of  this  lecture.  But  I  think  it  will 
give  you  sufficient  food  for  reflection  and  afford , 
hints  which,  if  developed  by  thought  and  study, 
will  convince  you  that  the  agnostic  or  sceptical 
aspect  of  modern  science  is  a  false  appearance, 
the  result,  not  of  true  scientific  insight,  but  rather 
the  absence  of  it  on  the  part  of  scientific  men,  due 
rather  to  a  circumscribed  view  of  the  nature  and 
requirements  of  science  than  to  a  truly  scientific 
vision  of  Mind  and  Nature. 

Now,  the  sciences  so  far  recognised  as  such  may 
be  divided  into  three  main  groups,  the  Physical,  the 
Biological  and  the  Moral.  In  the  first-mentioned 
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group  are  such  sciences  as  Physics,  Chemistry, 
Geology  and  Astronomy ;  the  second  includes 
Botany,  Physiology,  Zoology  and  the  like  ;  and  the 
third  comprises  Psychology,  Logic,  Ethics,  Sociology, 
Politics,  etc.  The  fundamental  conceptions  employed 
in  the  physical  group  are  those  of  substance, 
casuality  and  reciprocal  action  ;  those  used  in  the 
biological  are  life  and  growth  ;  and  those  on  which 
the  moral  sciences  are  based  are  individuality  and 
social  unity.  Now  I  shall  show,  by  a  brief  exami- 
nation of  these  various  conceptions,  that  they  are 
really  metaphysical  and  presuppose  the  fundamental 
truths  of  religion. 

Let  us  begin,  then,  with  the  conception  of  sub- 
stance. This  idea  implies  that  all  changes  are 
changes  of  something  which  remains  unchanged  and 
undiminished,  that  all  changes  are  changes  in  form 
wor  appearance,  but  that  what  undergoes  or  presents 
the  changes,  remains  always  identical  with  itself. 
For  an  example  we  need  not  go  far.  The  book  in  my 
hand  consists  of  materials  which  have  gone  through 
many  changes.  The  paper  it  is  made  of  assumed  its 
present  shape  after  many  transformations,  and  it  may 
still  go  through  many  more.  I  might  now,  if  I  were 
so  minded,  put  it  into  the  fire  of  the  light  before  me, 
and  it  would',  in  the  course  of  a  few  minutes,  be 
redi;  9,  How  great  would  be  the  change  it 

would  then  undergo  !     Both  its  visible  and  tangible 
shape  would  be  changed.     But  we  should  still  be. 
that  the  substance  of  which  it  is  composed  would 
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remain  quite  undiniinished  in  quantity  and  identical 
with  itself.  Even  if  we  supposed  the  matter  it 
consisted  of  to  be  so  rarefied  as  to  be  invisible  and 
intangible,  we  should  still  believe  it  to  remain  un- 
diminished  in  quantity  and  identical  in  its  essential 
qualities.  Now,  what  is  that  persistent  element  in 
it  which  under  so  many  changes  of  form  and  ap- 
pearance we  believe  to  be  identical  with  itself  ?  It  is 
plain  that  it  is  nothing  sensuous, — no  presentation  or 
appearance  to  sense,  for  we  suppose  all  its  sensuous 
appearances  as  changeable.  It  is  true  that,  under 
all  its  changes  of  form,  we  still  ascribe  to  it  the 
essential  quality  of  occupying  space  and  the  power  of 
offering  resistance  ;  but  as  we  cannot  conceive  space 
except  as  filled  with  visible  or  tangible  materials,  and 
as  the  power  of  offering  resistance  is  nothing  like  the 
sensible  state  or  feeling  we  call  resistance,  the  essen- 
tial properties  we  ascribe  to  material  substance  are 
not  actually  sensuous  qualities.  We  conceive  it  as  a 
mere  capability  of  presenting  sensuous  appearances 
under  certain  conditions,  and  not  as  actually  possess- 
ing sensuous  qualities.  In  using  the  conception  of 
substance,  therefore,  science  goes  beyond  sense  and 
beyond  its  proper  method  of  observation  and  generali- 
sation. No  sensuous  experience  and  no  amount 
of  observation,  however  vast  and  searching,  can  give 
us  the  idea  of  substance ;  and  yet  no  experience  and 
no  observation  is  possible  without  it.  It  is  a  pure, 
non-sensuous  conception  brought  by  the  mind  itself 
to  experience  as  one  of  its  essential  constituents.  It 
is  in  fact  a  fundamental  principle  of  thought,  an 
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essential  form  of  the  mind's  own  activity,  and 
necessarily  implies  the  existence  of  a  knowing  per- 
manent Self.  It  is  really  the  form  in  which  the  Self 
presents  change  to  itself.  The  unchanged  or 
unchangeable  is  the  necessary  correlate  of  change. 
An  object  cannot  be  conceived  as  changed  and  at  the 
same  time  remaining  identical  with  itself  without 
something  in  it  being  thought  of  as  unchanged. 
But  form  as  changing  and  substance  as  remaining 
unchanged  again  imply  an  unchangeable  Conscious- 
ness to  which  they  are  presented  in  mutual  correla- 
tion. All  scientific  thought,  therefore,  involves,  as 
its  necessary  implication,  the  truth  of  an  eternal 
Consciousness  to  which  Nature  is  essentially  related. 
If  men  of  science  doubt  or  profess  ignorance  of  this 
truth,  they  so  far  fall  short  of  true  scientific  insight 
and  prove  themselves  incapable  of  working  out  the 
principles  of  science  up  to  their  ultimate  logical 

issues. 

• 

This  will  be  seen  even  more  clearly  if  we  examine 
the  conception  of  causality,  the  most  important  con- 
ception employed  in  scientific  investigations.  The 
causal  law  is,  that  every  change  is  related  to  some- 
thing from  which  it  follows  necessarily,  that  i-. 
given  which,  it  must  follow.  Now,  it  would  be 
X  much  Ucyond  my  proposed  limits  to  discuss 
here  the  various  theories  of  causation  and  their 
bearing  on  the  problem  before  us  ;  but  a  brief  discus- 
sion of  at  least  two  of  them  cannot  be  avoided  in 
dealing  \\ith  the  special  suhject  in  hand.  You  will 
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see  that  as  it  is  not  a  thing  considered  as  perma- 
nently in  space,  but  a  change,  something  that  takes 
place  in  time,  that  we  are  called  upon  to  account  for, 
the  cause  we  seek  must  be  related  to  the  effect  in 
time ;  or  in  other  words  it  must  be  antecedent  to  the 
effect  and  therefore  itself  a  change.  As  we  have 
seen  in  the  fourth  lecture,  every  change  must  be 
thought  of  as  necessarily  related  to  another  change 
both  before  and  after  it,  and  time  must  be  conceived 
of  as  an  infinite  series  of  changes  without  any  abso- 
lute beginning  and  absolute  end.  That  every  change 
must  be  thought  of  as  the  change  of  some  substance 
remaining  identical  with  itself  under  all  changes,  we 
have  already  seen.  That  the  mere  self-identity  of  a 
substance,  though  the  general  condition  of  all 
changes,  cannot  account  for  any  particular  change, 
is  also  clear.  The  self-identity  of  water  is  the 
general  condition  of  its  three  states,  liquid,  solid 
and  gaseous,  but  for  this  very  reason,  it  cannot 
account  for  any  one  of  these  states  in  particular. 
Their  explanation  we  must  seek  in  the  action  of 
other  substances  on  water.  The  cause  of  a  change 
must  therefore  be  another  change  or  series  of 
changes.  The  theory  that  a  true  cause  must  be  a 
power,  and  the  meaning  that  properly  belongs  to 
'  power,'  we  shall  discuss  as  we  proceed.  The  current 
scientific  view  of  cause  is  a  change  from  which  the 
effect  follows  necessarily.  Now,  let  us  see,  by  an  ex- 
ample, what  this  necessity  is ;  and  let  us  ask  whence  we 
derive  this  idea  of  necessity.  If  I  set  this  book  on  fire, 
you  will  see  it  going  through  a  number  of  transforma- 
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tions.  These  transformations  will  follow  one  another 
necessarily.  When  one  has  taken  place,  the  second 
iitust  follow,  and  then  the  third  imtxt  come  after  the 
second,  and  so  on.  Can  you  suppose  that  when  I  have 
set  tire  to  one  corner  of  this  leaf,  the  fire  may  or  may 
not  travel  further,  or  that  the  change  of  colour  in  it, 
its  thinning  away  and  the  loosening  of  its  parts  and 
the  like  may  or  may  not  take  place  ?  You  know 
that  these  events  must  follow.  But  this  must,  this 
necessity,  this  causal  nexus  that  binds  one  event 
to  another  indissolubly,  is  just  what  we  do  not  per- 
ceive by  any  of  our  senses.  What  we  perceive  is  only 
one  event  following  another.  Particular  sequences, 
the  following  of  particular  events  by  particular  other 
events,  we  may  observe  several  times  in  our  life,  and 
we  may  arrive  at  generalisations  from  such  obser- 
vation. I- at  generalisations,  however  wide,  do  not 
amount  or  account  for  necessity.  A  sequence, 
how  ;it,  is  not  the  same  as  a  binding  link 

between  t\\o  events.     This  binding  link  is  supplied 
by  the  Self  in  us   and  the  Self  in  Nature.     The  Self, 
he  conscious,  non-sensuous  and  timeless  witness 
of  events,  binds  them  together  by  the  necessity  that 
essentially  belongs  to  its  thought.     The  determina- 
tion of  event  by  event  is  really  their  determination 
by  the  Consciousness  of  which  events  are  manifesta- 
tions.    In  spite  of  their  apparent  contingency,  events, 
the  one,  self-identical  Self,  un- 
i'lc  in  i  are  themselves  necessary, 

and  present  thi.--  iy   in  their   niutal    relations, 

necessity  that  v.  .or  in  the  causal  relation 
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is  really  the  self-identical  unchangeable  character  of 
the  Self  that  manifests  itself  in  events  and  in  their 
relations.  If  the  Self  be  symbolically  represented  by 
S  and  any  two  events,  causally  related,  by  a  and  6, 
then  the  judgment,  '  b  is  determined  by  a',  may  be 
said  to  be  really  the  judgment,  '  Sb  is  determined  by 
<Sa,'  or  '  S  is  determined  by  S.'  What,  on  a  super- 
ficial view,  appears  to  be  the  determination  of  one 
purely  sensuous  event  by  another  of  the  same  nature, 
turns  out,  on  a  deeper  and  closer  view,  to  be 
the  determination  of  the  Self  by  the  Self.  What 
scientific  men  call  the  uniformity  of  Nature,  and 
adduce  as  the  reason  why  the  sequences  observed 
by  them  as  so  far  constant  and  varied  must 
be  absolutely  constant  and  invariable,  is  really 
the  self-identical  and  unchangeable  nature  of  the 
Self  and  the  necessity  by  which  the  fundamental 
principles  of  thought  are  characterised.  Nature, 
abstracted  from  thought,  cannot  but  appear  as 
contingent,  and  hence  the  failure  of  merely  physical 
science  to  explain  the  necessity  found  in  the  laws 
discovered  by  it — a  necessity  which,  nevertheless,  it 
assumes  and  which  really  constitutes  the  value  of 
these  laws.  The  progress  of  civilisation — the  pro- 
gress made  in  agriculture,  navigation,  hygiene, 
medicine  and  other  departments  of  life — has  all 
proceeded  upon  our  firm  faith  in  the  fixity  of  the 
laws  of  Nature  ;  and  yet,  if  we  interrogate  Nature 
herself  as  a  reality  independent  of  Mind,  she  really 
cannot  tell  us  why  she  should  not  be  to-morrow  quite 
different  from  what  she  has  been  up  to  this  time. 
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But  when  we  endeavour  to  understand  her  by  light 
from  within,  when  we  look  upon  her  as  the  mani- 
festation of  Spirit,  we  find  that  her  fundamental  laws, 
which  are  really  the  fundamental  laws  of  thought, 
cannot  but  be  necessary  and  unchangeable.  We 
thus  see  that  the  most  important  principle  of  Physi- 
cal Science,  the  law  of  universal  causation,  is  really 
the  revelation  of  an  eternal,  unchangeable  and  self- 
determining  Spirit  in  Nature.  Science,  we  see,  is 
agnostic  or  ignorant  of  God  only  in  its  lower  or 
baser  mood,  when  it  does  not  fully  know  itself, 
when  it  does  not  fully  understand  the  fundamental 
principles  upon  which  it  proceeds.  When  made  to 
look  fully  at  its  own  face  as  reflected  in  the  mirror 
of  true  Philosophy,  it  unavoidably  becomes  theistic. 
Even  Physical  Science,  not  to  speak  of  the  higher 
sciences,  when  thus  made  self-conscious,  becomes 
indistinguishable  from  Theology^ or  the  Science  of 
God. 

Now,  we  shall  find  a  confirmation  of  what  has 
just  been  said  in  a  particular  theory  of  causation  which 
has  been  made  much  of  by  some  Natural  Theologians 
of  England  during  the  last  forty  years  or  so,  and 
which  has  been  used  with  much  effect  in  recent 
Brahma  literature.  You  will  find  this  theory  ex- 
pounded with  much  fullness  in  Babu  Nagendranuth 
rhatturji's  n/inrm'ij/jtxi.-ii,  pt.  I  ,  and  in  jr.y  /iW.s  of 
expounded  briefly  and  in  a  popular  form 
in  my  little  tr:u-t  named  Ckintdkdnik'i.  The  theory 
interprets  the  scientific  conception  of/«mv  as  really 
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ivill,  and  holds  that  unconscious  or  non-conscious 
force  is  an  impossibility.  I  have  recently  given  a 
brief  statement  of  the  theory,  — brief  and  at  the  same 
time  as  clear  as  I  could  make  it — in  a  little  book 
named  The  Religion  of  Brahman.  I  think  that  state- 
ment will  serve  our  purpose  as  well  as  any  fresh  one 
that  I  could  give  now.  I  quote  from  p.  11,  Chapter 
II,  of  the  book  :  "  We  have  seen  that  self-intuition 
is  involved  in  perceiving,  thinking,  feeling  and  acting. 
We  shall  consider  its  relation  to  acting  somewhat 
more  fully  and  see  what  we  learn  from  it  about  God. 
It  will  be  seen,  when  the  relation  of  our  actions  to 
our  minds  is  thought  upon,  that  our  minds  are  not 
only  their  knowers,  but  also  their  originators.  When 
I  attend,  for  instance,  to  the  book  before  me,  and 
keep  my  attention  fixed  upon  it,  I  find  that  the  action 
owes  its  origin  to  me.  The  same  thing  happens 
when  I  fancy — hold  before  my  mind's  eye — the 
image,  say,  of  a  tree  or  a  house,  change  it  as  I 
choose,  and  at  last  dismiss  it  from  my  thoughts. 
A  similar  power  is  exercised  when,  on  being 
oppressed  by  a  train  of  troublesome  thoughts  or  a 
painful  image,  I  draw  away  my  mind  from  it  and 
get  rid  of  the  pain.  When,  from  purely  internal 
actions,  we  come  out  to  those  in  which  we  come  into 
contact  with  external  objects,  we  see  the  same  thing, 
though  with  a  difference.  When  I  lift  up  one  of  my 
hands,  the  movement  certainly  owes  its  origin, 
at  any  rate  its  initiation,  to  me ;  but  it  is  only  my 
volition  or  act  of  willing  that  comes  out  directly 
from  me.  For  the  motion  of  my  hand  to  follow  my 
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volition,  a  number  of  nerves  and  muscles  must  be 
moved,  on  which  I  seem  to  have  no  direct  command  ; 
for  if  they  are  stiffened  by  paralysis  or  some  other 
cause,  as  they  sometimes  are,  I  see  I  cannot  move 
my  limbs.  As,  however,  under  ordinary  circum- 
stances, I  find  my  hand  following  my  wishes,  I  must 
think  that  my  volitions  are,  by  some  mysterious 
means,  communicated  to  the  ruotory  nerves  and 
muscles.  So,  when  I  act  on  objects  external  to  my 
body,  when,  for  instance,  I  push  aside  the  book  before 
me,  the  change  surely  owes  its  origin  to  me  ;  but  my 
power  in  the  case  is  exercised  through  the  medium 
of  my  hand  and  the  apparatus  by  which  it  is  moved. 
Now,  it  should  be  seen  that,  in  all  such  cases, 
something  that  was  not,  comes  to  be.  The  objects 
moved  may  be  old ;  the  images  formed  in  the  mind 
be  those  of  existing  objects  or  combinations 
of  such  objects ;  but  whether  Combinations  or 
mowrnents,  or  their  mere  reproduction  and  dismissal, 
— to  whatever  terms  the  changes  are  reduced — some- 
thing new,  something  original,  is  found  in  the 
phenomena.  Here,  then,  is  a  wonderful  power 
essed  by  the  human  mind,— it  is  no  less  a  power 
than  that  of  '-r.-afing, — of  bringing  existence  out  of 
tence.  This  power  we  call  thv  //•///.  It  is 
the  mind  itself  in  an  active  state.  It  depends, 
evidently,  on  two  other  powers— those  of  knowing 
and  d<  siring.  The  object  to  be  moved  must  be 
known  beforehand.  A  change,  either  on  an  external 
object  or  on  the  mind  itself,  must,  previously  to  its 
being  produced,  be  thought  of  and  desired.  Will, 
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therefore,  is  necessarily  conscious  and  intending.     An 
unconscious  and  unintending  will  is  an  absurdity. 

;<  Now,  having  in  us  this  power  of  originating 
changes,  we  cannot  but  think  of  such  a  power  behind 
the  changes  that  we  see  taking  place  around  us.  We 
believe  our  fellow-beings  as  possessing  the  same 
power  ;  we  endow  the  lower  animals  with  it ;  and  we 
people  what  we  call  inanimate  Nature  with  in- 
numerable powers,  and  trace  all  natural  changes  to 
them.  We  conceive  our  bodies,  with  the  complex 
machinery  of  organs  that  keeps  them  alive,  as  the 
seats  of  a  Power  not  our  own ;  and  we  can  imagine 
no  department  of  Nature, — neither  air,  water,  fire, 
the  vegetable  world,  the  sun,  moon,  nor  stars — as 
without  some  guiding  power  or  other.  Now,  it  is 
seen  that  in  primitive  men,  and  even  in  the  children 
of  civilized  nations,  the  power  of  originating  changes 
is  invariably  associated  with  knowledge  and  irten- 
tion.  To  the  unthinking  savage,  every  object,  at  any 
rate  every  striking  object,  is  the  seat  of  a  personality. 
Even  to  our  advanced  Vedic  forefathers,  Indra, 
Vayu,  Varuna,  Agni — the  powers  that  cause  the 
phenomena  of  rain,  air,  water  and  fire— were  so 
many  persons  that  could  be  addressed  and  propitiated 
by  their  worshippers.  And  even  our  own  children 
kick,  as  conscious  offenders,  the  objects  that  hurt 
them.  But  we,  who  have  learnt  to  think  methodi- 
cally, have,  by  our  power  of  scientific  generalisation, 
reduced  all  powers  in  Nature  to  one  single  Power. 
Further,  by  a  process  of  abstraction,  we  have  denuded 
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the  power  of  originating  changes  of  its  necessary 
accompaniments  of  knowledge  and  intention,  so  that 
it  is  no  more  will  to  us,  but  only  an  abstract  quality 
lying  at  the  root  of  all  change.  In  coming  to  this 
way  of  thinking,  we  have  both  gained  and  lost.  We 
are  right,  as  the  modern  discoveries  of  science  and 
philosophy  tell  us,  in  so  far  as  we  trace  all  activities 
in  Nature  to  one  single  source.  We  are  also  right 
in  seeing  that  it  is  inconvenient,  if  not  quite  in- 
correct, to  call  every  change  in  Nature  a  Divine  voli- 
tion. But  we  are  wrong  in  thinking,  if  we  actually 
do  so,  that  an  abstraction  in  thought  is  an  actual 
division  or  separation  in  reality,  that  a  power  of 
origination  is  possible  without  thought  and  intention. 
Men  speak  of  force  as  something  other  than  will  and 
credit  it  with  all  change  in  Nature,  not  thinking  that 
though  we  find  it  convenient  to  speak  of  force  as  an 
abstract  quality,  we  can  form  no  clear  notion  of  it  in 
our  jninds  apart  from  knowing  and  intending  will. 

"  The  fact  is,  that  if  we  were  left  only  with  our 
sensuous  perceptions  and  sensuous  images,  without 
the  power  of  looking  within  and  watching  the  work- 
ings of  our  minds  (if  such  a  state  of  existence  were 
possible),  we  should  have  no  idea  of  originating  power 
or  force;  and  for  us  change  would  follow  change 
without  any  causal  link  to  connect  them.  Force  or 
the  power  cf  origination  is  neither  visible,  audible, 
smelhible,  tasteable  nor  tangible  ;  nor  is  it  anything 
of  which  a  sensuous  image  can  be  formed  in  the 
luind.  It  is  a  power  of  the  mind,  and  is  known  only 
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by  self-intuition ;  and  self-intuition  reveals  it  as 
dependent  on  knowledge  and  desire.  If,  therefore, 
its  existence  in  the  external  world  is  to  be  believed,  it 
must  be  conceived  there  as  having  essentially  the 
same  nature  as  it  possesses  in  us.  We  may  altogether 
dismiss  the  idea  of  an  originating  power  in  Nature, 
thinking  it  to  be  an  illegitimate  projection  in  Nature 
of  a  purely  internal  experience— the  experience  of  an 
originating  will, — and  try  to  satisfy  ourselves  with  a 
view  of  Nature  as  a  series  of  changes  following  one 
another  without  any  causal  link.  This  is  what  con- 
sistent Sceptics  like  Hume  and  Cornte  tried  to  do, 
though  we  do  not  think  they  were  successful  in 
rooting  out  such  a  fundamental  intuition  as  the 
intuition  of  power  from  their  minds.  But  if  changes 
in  Nature  are  at  all  to  be  referred  to  power,  it  must 
necessarily  be  conceived  as  a  Supreme  Will, — a 
knowing,  intending  and  acting  Mind.  How  this 
thought  helps  us  in  feeling  the  nearness  of  GocJ. — in 
realising  him  as  living  and  acting  incessantly  in  and 
out  of  us,  the  reader  will  think  for  himself ."  Now, 
as  to  the  principle  of  reciprocity,  everything  said 
about  causality  applies  so  well  to  it,  that  I  consider 
a  separate  treatment  of  it  as  unnecessary. 

Coming  next,  then,  to  the  ^Biological  Sciences, 
we  find  that,  as  in  the  case  of  the  Physical,  these 
sciences  are  agnostic  not  in  so  far  as  they  are 
scientific,  but  rather  in  so  far  as  they  stop  short  of 
being  real  sciences.  Inasmuch  as  the  objects  of 
these  sciences  are  material  bodies,  they  are,  indeed, 
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perfectly  justified  in  applying  mechanical  principles, 
the  principles  of  substance  and  causality,  the  laws  of 
matter  ;md  motion,  to  them.  And  we  have  seen 
that  even  these  principles,  rightly  understood,  lead 
n-  orach  farther  than  where  ordinary  Physical 
Science  stops.  But  organic  matter,  as  organic,  re- 
quir  its  proper  explanation,  principles  very 

different  from  the  mechanical.  It  is  the  fceleological 
principle,  the  principle  of  final  cause  or  design, 
that  alone  can  explain  o^anism.  with  its  functions 
of  life,  generation  and  growth.  As  Kant  truly 
.vton,  we  can  say  writh  certainty, 
will  ever  rise  to  make  intelligible  to  us,  according 
to  mechanical  causes,  the  germination  of  one  blade 
of  grass."  Life  is  a  mystery  and  will  ever  remain 
he  mere  Mechanist,  to  him  who 

tally  excludes  design  from  the  explanation 
of  the  products  of  Nature.  Let  us  take,  for  in- 
stance, the  most  prominent  characteristic  of  life, 

power  of  sustaining  itself.     Inorganic  products 

grow  by  accretion,  by  the  external  addition  of  one 

part  to  another,  by  one  force  acting  upon  another. 

A  vegetable  or  an   animal   germ,  on  the  other  hand, 

If  by  its  own  power.     External  matter 

1  added  to  it,  but  this  addition   is  due  to  its 

own    internal    power.     In   its  case,  addition  is  not 

re  accretion,  aft  in  inorganic  objects,  but  assimila- 
tion, tin  turning  of  external  matter  to  its  own  use 

he  inherent  power  of  the  germ.  This  assimilation 
.vomU'iiiil  process,  and  is  inexplicable 

uechaniv-al  principles.  It  in  vclves  select  ion,  which 
10 
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directly  carries  purpose  with  it.  Every  germ  assimi- 
lates just  those  materials  which  favour  its  growth 
into  the  product  to  which  it  tends,  which  is  the  end 
of  its  process  of  growth  ;  and  every  finished  organism 
assimilates  just  what  is  required  for  its  sustenance, 
and  nothing  else.  And  then,  secondly,  while  in  the 
case  of  inorganic  matter,  the  cause  determines  the 
effect,  the  parts  determine  the  whole,  the  present 
determines  the  future,  in  the  case  of  organic  matter, 
it  is  the  effect  that  determines  the  cause,  the  whole 
that  determines  the  parts,  and  the  future  that  deter- 
mines the  present.  The  seed  grows  into  the  tree, 
with  trunk,  branches,  leaves,  flowers  and  fruits— 
members  which,  in  their  turn,  sustain  the  life  of  the 
whole  tree  and  contribute  to  the  production  of  seeds 
for  the  perpetuation  of  its  kind.  The  animal  germ 
grows  into  the  finished  animal  body,  with  its  com- 
plex system  of  organs,  each  devoted  to  a  particular 
function  and  all  contributing  to  the  life  and  repro- 
duction of  the  whole.  In  such  instances,  we  *see 
that  what  comes  last,  the  completed  organism  with 
its  various  functions,  is  potentially  contained  in  the 
seed  or  the  germ  and  determines  its  whole  process 
of  life  and  growth.  But  this  potential  or  determinant 
existence  of  the  effect  in  the  cause  can  mean  nothing 
else  than  this,  that  the  idea  or  design  of  the  effect 
determines  or  works  in  the  cause.'  Either  say  this, 
or  your  explanation  of  organic  phenomena  explains 
nothing.  Now,  Biological  Science  avoids  teleology 
or  design  just  in  so  far  as  it  ignores  this  fact  of  the 
determination  of  the  present  by  the  future,  this 
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relation  of  means  and  ends  in  organic  phenomena. 
Its  success  in  doing  without  the  principle    of  final 
causes  is  only  in  so  far  as  it  is  assimilated  to  Physical 
Science,    only   inasmuch  as    it  tries  to    show    that 
the  growth  and  reproduction  of  organisms  can    be 
explained  by  principles  employed  in  the  latter.     But 
organic  phenomena  refuse  to  be  explained  by  mecha- 
nical principles.      The   unity   of   an   organism,  the 
relation  of    its    parts    as    means    and   ends  to   one 
another,  its  power  of  sustaining  and  reproducing  itself, 
na  which,  on  mechanical  principles,  are 
accidents.     Such  principles  fail  to  show   that   an  or- 
ganism is  a  necessity.     Inorganic  nature,  as  it  is,  may 
•  ;own  to  be  the  necessary  result  of  the  fundamental 
ter  and  motion.    But  this  necessity  breaks 
n  in  the  case  of  organic  nature.    These  laws  fail  to 
hy  organisms  are   what   they   are   and  not 
otherwise.     So  far  as   they  are  concerned,  therefore, 
organism-  uiv  mere  accidents,  or  in  other  words,  they 
plicable   by  mechanical  laws  and  demand  a 
.nlanation.     If     one   or    two   organism-; 
mil  th<  re  in  Nature,  they  might  be  set 
down  as  accidental  effects  of  mechanical  laws.    But 
litute  a  realm  by  themselves,  arising  with 
incy  and  regularity  as  steady  at  least  as  the 
-,   of   physical   sequence,    they   clearly   defy    the 
powei  of  these  laws  to  explain  them.     The  constant 
,  regular  rise  of  the  most  complex  and    intricate 

I,  in   which  their  complexity  is  co-ordi: 
,nity,  in  which  1  bole  ;ui<l 

;         ,  in  which  ;  , 
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or  members  are  related  as  means  and  ends  to  one 
another,  can  be  explained  only  by  purpose.     Exclude 
purpose  from  its  explanation,  and  the  whole  affair 
wears   the   aspect   of   an    accident.     But    the   very 
essence   of   accident   is   irregularity.     When   some- 
thing happens  with  an  invariable  constancy,  it  passes 
out  of  the  category  of  accidents,  and  its  constancy 
demands    a   rational    explanation.     In  the  case    of 
organic  phenomena,  this  rational  explanation  cannot 
be    anything    but    purpose.     The    very    nature    of 
organism,  as  already  described,  makes  mere  mechanic- 
al   explanation   unsatisfactory    and   irrational.      As 
mere  phenomena,  mere  events  in  time,  all  pheno- 
mena, including  human  actions,  are  subject  to  the 
laws   of   universal   causation.     But   so    far    as   the 
actions  of  human  beings  are  related  to  one  another, 
they    demand    a    higher    determination,   a    higher 
explanation  than  th.e  mechanical,  the  merely  physic- 
al.     They  require  further  to  be  ascribed  to  purpose 
and  free-will.     Similar  is  the  case  with  the  pheno- 
mena of  organic  nature.     Their  very  nature  proves  a 
higher  determination  than  that  by  merely  physical 
causes.     They  have  to  be  traced   to  the  designing 
will   of   a  Being  above  Nature.     The  proof  in   the 
latter  case  is  not  a  bit  less  strong  than  in  the  former. 
If  we  know    the    minds    of   our   fellow-beings   by 
examining  the  nature  of  their  actions,  not  less  surely 
do  we  know  mind  in  nature  by  the  same  method. 
You  will  find  this  point  clearly  put  and  dwelt  on  at 
some  length  in  Babu  Nagendranath  Chaturji's  Dhar- 
majijndsd,  pt.  I,  where  you  will  also  find  numerous 
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illustrations  of  design  in  Nature.     Dr.  James   Mar- 
tineau's   Study  of    Religion   is  also  a  very    helpful 
book   on   the  Design  Argument.      I  content  myself 
with  a  brief  statement  of  the  argument  in  the   way 
I  conceive  to  be  the  best  and  pointing  out  its  place 
in  the  system  of  Theistic  Evidences.     I  think  that, 
from    the     standpoint     of    science,   it   is     organic 
nature     that    directly     calls     for    the     teleological 
principle  as  its  only  rational  explanation  ;  and  I  have, 
therefore,  exhibited  it  as  the  real  basis  of  the  biologic- 
al sciences.      But  we  have   now   to  see  that    even 
according  to  the  scientific  method    this  principle  is 
applicable   to   inorganic   matter   also.     In    a    broad 
sense,  the  whole    world    is  an  organism,  its  various 
pans  related  to  one  another  as  means  and  ends   arid 
all    serving  the   purposes   of   life   and   mind.     The 
teleological  nature  of  what  we  call  inorganic  matter 
becomes   evident   if   we   see   its  relation  to   organic 
bejngs.     Air  in  itself,  for  instance,  may  seem  to  be 
purposeless,  to  be  explicable  by  mere  chemical  laws  ; 
but  chemistry  fails  to  explain    it  when   we  contem- 
plate   its   relation   to  life  and  living  beings.     Is  the 
relation  of  air  to  the  lungs  and  the  vital  functions  of 
animals    merely    fortuitous?    Can    any    mechanical 
laws  even  remotely  explain  this   relation  ?  Does  any 
conceivable   explanation   satisfy  Reason   except   the 
the  relation  to  design '?  The  same 
irk  applies  to  the  relation  of  light  to  the  eye,  of 
sound  to  the  ear,  of  food  and   drink    to  the  digestive 
organs, — in  fact  to  the  relation  of  inorganic  nature 
Ma  >  organic  beings.     Is  this  relation,  with 
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the  various  ends  of  organic  beings  systematically 
served  by  it,  accidental,  purposeless  ?  If  it  cannot 
be  explained  by  the  laws  of  matter  and  motion 
with  which  the  physical  sciences  deal,  it  must  be 
either  accidental  or  purposive ;  and  as  the  first  of  these 
suppositions  is  excluded  by  the  constant  and  sys- 
tematic nature  of  the  relation  in  question,  the  only 
rational  explanation  of  it  is  that  it  is  due  to  the  will 
of  a  conscious,  intending  Being  of  transcendent 
power  and  wisdom  to  whom  Nature,  both  organic 
and  inorganic,  is  subject. 

We  now  come  to  the  third  and  last  group  of  the 
sciences,  the  mental  and  moral.  The  abstraction  on 
which  the  inductive  sciences,  as  at  present  conceived, 
are  based,  is  nowhere  so  patent  as  in  this  final  group. 
The  science  of  mind,  as  at  present  taught,  takes  for 
granted,  if  only  as  a  supposition,  that  the  individual 
mind  can  be  known  and  made  the  subject  matter  of 
science  apart  from  the  Infinite  Mind.  To  many 
writers  on  Psychology,  this  supposition  is  unfortu- 
nately not  a  mere  supposition,  but  a  dogma,  an  agnos- 
tic creed  which  they  undertake  to  defend  with  elabo- 
rate arguments.  To  many  others,  it  is  a  convenient 
plea  for  avoiding  discussions,  more  or  less  theological 
or  metaphysical,  in  which  they  feel  no  interest  and  on 
which  they  do  not  like  to  pronounce  any  judgment. 
Yet,  the  truth  is  that  these  writers,  almost  at  every 
turn  in  their  treatment  of  their  science,  make  state- 
ments and  admissions  which  are  nothing  but  disguised 
confessions  of  faith  in  the  Infinite  Mind.  In  my 
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fourth  lecture,  I  have  already  shown,  by  an  analysis 
of  knowledge,  that  we  cannot  know  the  subject  or 
the  object,  the  individual  or  the  universal  soul,  in 
abstraction  from  each  other,  and  that,  in  every  act  of 
knowing,  the  concrete  reality  known  is  a  subject- 
object,  a  spirit  which  has  both  a  finite  and  an  infinite 
aspect,  and  which  is  both  our  own  self  and  the  self  of 
the  universe.  On  the  present  occasion,  I  shall  parti- 
cularly draw  your  attention  to  what  may  be  called  the 
very  fundamental  assumption  on  which  Empirical 
•hology  is  based,  the  assumption,  namely,  that 
there  is  a  sub-conscious  region  in  which  mental 
facts,  sensations,  ideas,  judgments,  etc.,  exist  when 
-ent  from  our  consciousness, — the  con- 
sciou  sness  of  individuals.  You  will  see  that  Psycholo- 
gy cannot  do  without  this  assumption.  In  the  indivi- 
dual, knowledge  shines  only  intermittently.  Every 
moment  we  have  command  ($  only  a  very  small 
jstock  of  ideas.  The  rest  of  our  ideas, — those  even 
which  we  have  already  acquired,  remain  behind, 
in  the  background  of  our  consciousness,  from 
which  they  come  to  light  and  in  which  they  dis- 
appear again  and  again.  Our  mental  life  resembles 
a  basin  erected  round  a  perpetual  spring,  a  basin 
in  which  the  water  rises  and  collects  awhile, 
and  from  which  it  again  disappears,  repeating  this 
process  continually.  It  resembles  such  a  l>;isin  rather 
than  a  canvas  on  which  images  are  permanently 
painted  and  are  ahvuys  visible.  In  profound,  dream- 
ymi  know,  our  conscious  life  becomes  a 
perfect  blank  ;  even  self-consciousness,  the  basis  of  all 
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other  forms  of  consciousness,  being  suspended.     Now, 
here  is  the  difficulty  of  Psychology  as  a  mere  empiric- 
al science,  as  a  science  of  mere  phenomena  and  their 
laws.     Other  sciences  professedly  treat  of  their  objects 
without  any  reference  to  the  relation  which  they  may 
have   to  the   mind.     Not  so  Psychology.     Its  very 
object   is   consciousness.     It    professes  to  deal  only 
with  conscious   phenomena   and  the   laws   of  their 
combination  and  association.     And  yet  these  pheno- 
mena are  found  to  be  only  fitful  visitants  of  the  field 
which  Psychology  traverses — the  field  of  individual 
consciousness.     Ever  and    anon  they  disappear  from 
this  field  and  enter  a  region  of  which  this  science,  as 
at  present  conceived,  professes  to  know  nothing.     A 
region  beyond  consciousness  is,  indeed,  a  perfect  blank 
to  the  science   of  consciousness.     Conscious  pheno- 
mena, when  they  cease  to  be  conscious,  are,  indeed, 
nothing  to  mental  S9ience  properly  so  called,  and  the 
modern  science  of  the  mind,  if  it  were  consistent, 
would  be  speechless  about  conscious  phenomena  as 
soon  as  they  left  the  region  of  individual  consciousness. 
But  in  that  case  it  would  cease  to  be  a  science,  and 
so,  naturally    enough,  it    does   not    like  to   commit 
suicide  in  this  fashion.     Hence  it  lives,  and  lives  at 
the   cost   of   consistency    with   itself.     It  speaks  of 
conscious  phenomena  becoming  unconscious,  existing 
in  a  region  of  sub-consciousness,  and  emerging  from 
it   again   as  self-same   conscious   phenomena.     But 
this  is  so  much  pure  nonsense,  seeming  to  be  sense, 
because  it   is   continually  spoken   by   thinkers   and 
writers  who  can  think  clearly  and  write  cleverly  on 
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certain  things,  but  who   lack  the   deepest  and   the 

truest  insight  into  things  of  the  mind.     The  fact  is, 

if  you  consider   your  individuality  to  be  the  only 

thing  you  know,  and  think  that  you  know  nothing 

of  a   universal,  ever-waking,    all-knowing  Mind  in 

which  your  individuality  is  contained,  then,  to  be 

consistent,  you  ought  to  say,  as  soon  as  a   mental 

fact  passes  out  of  your  individual  consciousness,  that 

it  has  entirely  ceased  to  be,  and  that  it  is  impossible 

for  it  to  revive  or  re-appear.     When,  for  instance,  you 

forget  this  lecture  hall,  you  should  say  that  the  idea 

p- -fishes  once  for  all  and  any  recurrence  or  return  is 

impossible  for  it.     In  losing  it,  you  lose,  as  it  were,  a 

part  of  yourself,  a  part  of  your  conscious  life,  for  it  is 

;   with  or  constructed  by  your  self-conscious- 

As  your   individual   consciousness   exhausts 

your   mental    life,   you   cannot    imagine    your   lost 

idea    as    hidden     in    a    corner^  of  your    mind   for 

Awhile  and  coming  back  to  light   again.     The  only 

con-is!<  Dt    course    of   thinking   for  you,  then,  is  to 

D     you    forget    your     idea,    that    it    is 

lost  irrecoverably.      Wlvi:r\vr  ideas  may  enter  your 

mii  ;>e  only  fresh,   new  ideas, — 

belonging  to  a  different  period  of  time  and,  therefore, 

nni:  nt    pin  noniuna.     But   you  know 

i    cannot   keep  up  this  consistency.     After 

"  of  a   few    moments   or   after  a  few  hours;' 

nf  the  hall  re-appears  to  your  mind, 

\v  surely    that  it  is  the  same  idea  that 

:  11  i nd  before.     You  find  that  it  is  suf- 

1,  {>ervad«-<l  or  constructed  through  and  through 
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with  your  self — the  self  that  knew  it  before  and 
persists  till  now, — that  it  is  the  lost  part  of  your  self 
that  is  come  back.  But  it  could  not  come  back 
unless  it  existed  during  the  time  that  it  was  absent 
from  your  individual  consciousness.  And  in  what 
other  form  could  it  exist  than  in  a  conscious  form — 
as  an  idea  ?  An  idea  existing  unthought  of  is  as 
plain  a  contradiction  in  terms  as  any  can  be.  You 
are,  therefore,  forced  to  admit  that  your  individuality 
— your  conscious  life  moment  after  moment — is  not 
sufficient  in  itself,  is  not  self-subsistent,  but  that  your 
ideas,  your  whole  conscious  life,  must  be  contained  in 
a  Mind  which  indeed  is  essentially  one  with  what 
you  call  your  individual  mind,  but  which  is  higher 
than  your  individuality,  for  it  never  forgets  any  thing 
and  never  sleeps.  Now,  it  has  always  seemed  to  me 
rather  strange,  ladies  and  gentlemen,  that  this  plain 
fact,  namely,  that  fhe  individual  mind  is  not  self- 
sustained,  but  lives,  moves  and  has  its  being  in  th§ 
Universal  Mind — a  truth  which  was  so  plain  to  the 
risliis  of  the  Upanisliads  thousands  of  years  ago, 
should  be  so  obscure  and  incomprehensible  to  modern 
psychologists  of  the  West.  I  rejoice  to  see,  however, 
that  the  great  American  psychologist,  Professor 
James,  has  recognised  this  truth  so  far,  in 
his  recent  lectures  on  Varieties  of  Lieligious  Ex- 
perience, as  to  admit  the  existence  of  a  very  large  and 
sleepless  mind  behind  every  individual  mind.  He 
seems  yet  incapable  of  feeling  his  way  to  the  doctrine 
of  an  indivisible  infinite  Mind  as  the  support  of  all 
finite  minds,  though  he  speaks  of  this  doctrine  with 
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great  respect.  I  cannot  but  entertain  the  hope  that 
Psychology,  in  the  near  future,  will  see  its  true 
nature  as  a  science  and  be  again,  as  it  once  was, 
the  hand-maid  of  Theology. 

Now,  the  relation  of  Psychology  to  Theology  is 
a  very  large  subject,  and  what  I  have  said  is,  as  it 
were,  only  a  drop  from  the  ocean.  But  the  time 
allotted  to  me  is  over,  and  I  must  stop  here.  I  must 
forego  the  pleasure  of  speaking,  on  the  present  oc- 
casion, of  the  religious  implications  of  the  social  and 
ethical  sciences,  specially  as  I  must  deal,  at  some 
length,  with  the  basis  of  ethics  and  the  nature  of 
ethical  judgments  in  speaking  of  the  moral  perfec- 
tions of  God.  May  the  Holy  Spirit  be  with  us  in  the 
arduous  task  still  before  us  and  lead  us  to  the  truth 
as  it  is  in  him  ! 
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You  have  heard  in  my  first  lecture  that  Brah- 

maisin,   as  taught  by   Raja   Rammohan   Bay,  was 

Vedantic  Monism   of   the    Sankarite  type.     I  have 

also  told  you  that  Maharshi  Devendranath   Thakur, 

though  a  sincere  admirer  of  the    Upanishads,  did  not 

derive  his  Theism  from  them,  but  was,  both 'before 

and  after  his  study  of  the    Upanishculs,  an  Intui- 

tionist  Dualist  of  the  type  of  the  Scotch  philosophers, 

so  far  as  his  philosophy  was  concerned.     We  have 

also  seen,  from  a  hurried  sketch  of  the  stages  of 

thought  through  which  Brahrnanauda  Kesavchandra 

ed,  that  originally  an  Intuitionist  Dualist  of  the 

as   the  Maharshi,  lie  developed  in  his 

nto  something  like  a  modified  Vedantist. 

tly,  you  have  .seen  how,  in  the  latest  phase  of  the 

of  the  Sa.'llrtran    Bnihina   Samaj,   there 

appeared  a   species   of   Monistic   Theism   allied 

both  to  Vedantism  and  the   Absolute  Idealism  of 

po       Now,    these    facts    connected    with    the 

doctrinal  history  of  the  I'.nihma  Samaj  will  convince 

.  if  any  doubt  were   at  all   possible,  that  Br<ih- 

niaisni.  as  a  doctrine,  is  historically  connected    with 

•phical  Monism  and    philosophical  Dual- 

!  that  a  ^-rics  of  lectures  on  the  Philosophy 

in  cannot  ignore  its  relation  to   er 
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of  these  doctrines.  There  is  a  tendency  in  certain 
quarters  in  the  Brahma  Samaj  to  ignore  the  relation 
of  Brahmaism  to  Monism.  There  are  some  who  go 
so  far  as  to  deny  that  Rammohan  Ray  was  a  Yedan- 
tist  on  the  ground  that  he  taught  the  necessity  of 
worshipping  God,  as  if  Yedantism  did  not  teach 
the  worship  of  God.  There  are  others  who  say  that 
whatever  may  have  been  the  views  of  Raja 
Rammohan  Ray,  and  whatever  the  teachings  of  the 
Vedanta  may  be,  Brahmaism  has,  since  the  Rnja's 
time,  become  dualistic  and  has  no  essential  relation 
to  Monism.  Now,  it  will  be  found,  that  those  wrho 
say  so  are  men  who  have  never  sought  any 
philosophical  foundation  for  their  faith  in  God,  who 
have  received  blindly  and  uncritically  the  belief  that 
has  come  down  to  them  from  tht-ir  ancestors  or 
imbibed  it  from  the  religious  atmosphere  in  wrhich 
they  live  and  move.  At  the  best,  they  have  found 
confirmations  of  their  belief  only  in  the  current 
Natural  Theology  of  the  day,  built  on  evidences  of 
design  in  Nature,  and  perhaps  in  the  uncritical 
experiences  of  their  ethical  and  spiritual  life.  For 
such  believers  it  may,  indeed,  be  difficult  to  see 
what  relation  Brahmaism  may  possibly  have 
with  Monism, — in  what  sense  the  Creator  and 
the  created,  the  Worshipped  and  the  worshipper 
may  be  one.  The  thought  of  such  oneness 
may  even  seem  impious  to  them  and  positively  repel 
them.  But  very  different  is  the  case  with  one  who 
dives  deep  into  the  evidences  of  the  Divine  existence 
and  perfections.  For  him  who  has,  from  the  very 
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beginning  of  his  faith,  thought  of  the  human  and  the 
Divine  soul  as  mutually  exclusive,  it  may  be  difficult 
to  see  their  hidden  unity,  but  for  him  to  whom  every 
evidence  of  the  Divine  existence  reveals  the  finite 
and  the  Infinite  as  essentially  related,  to  whom  no 
revelation  of  God  is  separable  from  a  revelation  of 
his  own  innermost  self,  to  such  a  one,  I  say,  Monism, 
in  some  form  or  other,  is  not  merely  a  theory  or 
hyp- .-thesis  which  may  or  may  not  be  true,  but  a 
stern,  inexorable  fact  which  has  to  be  reconciled,  by 
a  process  of  philosophical  thinking,  with  the  Dualism 
implied  in  spiritual  and  practical  life.  People 
wonder  how  a  Monist  like  Sankara,  to  whom  there  is 
only  one  Being  without  a  second,  should  be  blind  to 
the  differences  which  are  so  patent  to  common  sense. 
On  the  other  hand,  to  those  who  have  attained  to  the 
standpoint  from  which  Sankara  looks  at  the  Divine 
unity,  it  appears  difficult  to  see  in  what  sense  these 
differences  themselves  may  be  (rue,  consistently  with 
the  unity  and  infinitude  of  God.  You  will  see,  then, 
that  the  apparently  conflicting  claims  of  Monism 
and  Dualism  are  worth  the  study  of  every  thoughtful 

ud  that  if  Brahmaism  is  to  be  the  creed  not 
only  of  the  uncritical  believer,  contented  with  the 

i  consolations  of  unthinking  and  unquestion- 
i.    but   also   of  the   philosophical    thinker, 

iom  none  of  the  difficulties  and  intricacies 
of  religious  thought  aro  hidden,  it  must  show, 
if  it  can,  how  unity  and  difference  are  reconciled 
in  tin  relation  of  God  to  the  world  and  to  the  human 
soul. 

11 
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Let  us  see,  then,  how  far  and  in  what  way  this 
reconciliation  can  be  effected.  Those  who  have 
followed  the  discussion  in  my  fourth  lecture  must  have 
seen  how  very  remote  true  Theism  is  from  popular 
Dualism,  the  doctrine  that  regards  Nature,  Mind  and 
God  as  three  separate  entities  cognizable  by  three 
distinct  faculties  of  the  mind.  We  have  seen  that 
in  every  act  of  perception  we  know  matter  and  mind 
correlated  as  subject  and  object,  and  that  the  mind 
thus  known  is  kn<  /n  b  t,h  as  subjective  and  objec- 
tive, that  is,  both  in  the  body  and  in  objects  external 
to  the  body.  We  have  also  seen  that  a  mere  finite 
mind  could  not  know  either  itself  or  the  world,  but 
that  in  knowing  the  limitations  of  space  and  time  the 
self  knows  itself  to  be  above  them.  We  cannot  now 
resume  the  discussion  which  led  us  to  these  conclu- 
sions, but  must  take  them  for  granted  and  make  ther.a 
the  starting  points  of  that  into  which  we  are  to  laur-ch 
to-day.  The  self  of  the  world  and  what  we  call  our  own 
self  are,  as  we  saw,  essentially  the  same.  The  very 
condition  of  our  knowing  Nature  is,  we  see,  that  she 
must  reveal  herself  in  correlation  with  ourself,  as 
comprehended  within  the  sphere  of  our  own  con- 
sciousness. The  Universal  Self  can  be  truly  known 
by  us  only  when  it  manifests  itself  as  our  own  self. 
What  is  popularly  called  the  knowledge  of  God  is 
merely  so  much  inference,  good  or  vbad,  or  mere 
belief,  implicitly  and  uncritically  received.  Really 
to  know  Nature  is,  therefore,  to  know  her  as  one 
with  God,  and  really  to  know  one's  self  is  to  know 
it  as  one  with  the  Supreme  Self.  But  is  not  this  so 
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much  unalloyed  Pantheism  or  Monism ;  and  if  this 
is  Brahrnaism,  is  it  not  identified  with  the  Absolute 
Monism  of  Sankaracharya '?     I   must   confess   that 
rational  and  philosophical  Brahmaism  is  very  differ- 
ent from  popular  Brahmaism,  though  there   is   an 
essential  unity  between  them,  and   that  if  popular 
Dualistic  Brahmaism  had  any  exclusive  right  to  the 
name  it  tears,  philosophical  Brahmaism  had  better 
take    a   different   name.     But    the  history   of   the 
Brahma  Samaj  shows  that  neither  the  one  nor  the 
other  has   an    exclusive  right    to    the    name.     If 
Dualistic  Brahmaisrn  has  been  and  is  still  believed 
i>y  far  the  largest    number  of  members  of  the 
hma  Samaj,  as  could  not  but  be  the  case,  seeing 
that  philosophical  speculation  is  confined  to  only  a 
even  in  the  most  refined  societies,  the  Monistic 
form  of  Br.ihmaism  more   correctly  represents,  on 
the   other    hand,    the  views    of.  the  founder  of  the 
:uaj  and  those  of  whom  he  called  himself 
.  <:r, — those  rishix  and  dchdry<ts  who  first  used 
rahman '   and    'Brahma'    and  gave 
peculiar   connotations.     However,   the 
that  the  Theism  presented  in  the  discussion 
the  Theism  at  which  we  arrive  by  an 
of  our  experience,  our  knowledge  of  matter, 
:uid  space,  is  not  an  Absolute  Monism, 
id.-ntifi        '          in  all  essential  points,  with  the 
I  SankaniciKirya  and   his  followers.     Let  us 
:ie  to  close  quarters  and  see  what  the  analysis 
of    kn<  <liscloses,    whether   it  testifies   to  a 

ract    Infinite    for    which    the    Absolute 
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Monist  stands,  or  a  concrete  Infinite  in  which 
Nature  and  finite  souls  have  a  distinct  though 
subordinate  place.  In  my  fourth  lecture,  in  which 
such  an  analysis  was  undertaken,  I  was  specially 
concerned  in  showing  that  Nature  and  mind  bear 
immediate  testimony  to  an  Infinite,  Eternal  and 
Omniscient  Being.  That  man  and  Nature  exist 
in  correlation — in  unity  and  difference — with  the 
Infinite,  was  indeed  implied  in  all  that  I  said, 
for  this  is  as  much  a  disclosure  of  the  analysis  of 
knowledge  as  the  existence  of  the  Infinite  itself. 
Let  me  now  accentuate  the  finite  aspect  of  Reality, 
an  aspect  that  was  necessarily  left  without  emphasis 
in  that  lecture.  This  can  be  done  with  reference  to 
any  piece  of  knowledge  whatever,  for  instance,  our 
knowledge  of  the  note-book  in  my  hand.  The  deeper 
truths  of  religion  need  not  be  sought  in  out  of  the 
way  places, — in  the  .heights  of  mountains  or  in  the 
depths  of  the  sea.  They  lie  scattered  about  us  andt 
may  be  seen  anywhere,  if  there  is  only  an  eye  to  see 
them.  What  do  we  know,  then,  in  knowing  this 
book  ?  As  we  have  already  seen,  we  know  it  in  in- 
dissoluble relation  to  a  self  which  is  both  in  our 
bodies  and  in  the  book.  The  knowledge  of  the  book 
is  the  revelation  of  a  self  which  is  objective  in  the 
sense  that  it  is  in  the  object,  or  rather  the  object  is 
in  it,  comprehended  in  the  sphere  of  ifti  consciousness, 
and  subjective  in  the  sense  that  it  is  what  we  call 
our  own  self.  This  self  is,  we  have  also  seen, 
above  space  and  time.  In  distinguishing  this 
book  from  other  objects,  in  knowing  the  limitations 
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of  space,  it  shows  itself  to  be  unspatial,  above  space 
limitations.  In  knowing  the  distinction  of  events, 
for  instance,  the  appearance  of  this  book  to  our 
senses,  and  its  disappearance  from  them,  it  shows 
itself  to  be  above  time,  without  beginning  and  with- 
out end.  We  have  also  seen  that  to  the  universal, 
objective  Self,  there  is  no  appearance  and  disappear- 
ance of  objects,  as  there  is  in  its  manifestation  as 
our  individual  self,  for  really  there  are  no  mere  objects, 
objects  always  existing  in  indissoluble  relation  to 
the  original  Self,  which  is,  therefore,  necessarily  all- 
knowing.  Now,  is  the  system  thus  briefly  sketched 
absolutely  monistic?  It  indeed  seems  to  be  so  inas- 
much as  it  allows  neither  Nature  nor  the  individual 
soul  any  independent  existence.  If  the  denial 
of  independent  existence  to  Man  and  Nature 
is  Monism,  pure  and  simple,  Monism  is  the  only 
em  possible,  and  Dualism  has  no  place  in 
correct  religious  thought.  But  the  fact  is  that 
though  Man  and  Nature  are  denied  any  independent 
•  :  in  the  system  set  forth  above,  they  are  not 
od  a  real  and  distinct  place  therein.  Returning 
to  the  book  in  my  hand,  we  must  see  that,  though 
analysis  of  our  knowledge  of  it  discloses  its 
indissoluble  relation  to  the  self  which  is  at  once 
our  own  self  and  the-  self  of  the  world,  that  analysis 
does  no;  .  means  merge  the  existence  of  the 

object  in  the  self.  In  knowing  the  object,  the  self 
sees  b«>th  its  unity  with  and  difference  from  it. 
The  obj  1,  inseparable  from  the  subject, 

but  it  is  al-o  distinct  from  it.     The  object  is  in  space 
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and  is  limited  :  the  self  is  above  space,  and  is  un- 
limited. In  other  words,  the  object  is  both  qualita- 
tively and  quantitatively  exclusive  of  other  objects :  it 
is  white  and,  therefore,  different  from  objects  not 
white  ;  it  is  small  and  different  from  large  objects ;  it  is 
here  and  excludes  those  that  are  there.  The  self  does 
not  admit  of  these  distinctions,  but  includes  all  in  its 
all-comprehending  grasp,  remaining  indivisible  and 
undifferenced  all  the  same.  Again,  objects  undergo 
innumerable  changes.  This  book  may  go  through 
a  hundred  transformations  in  the  course  of  an  hour. 
In  idealistic  language,  the  transformations  could  be 
described  as  sensuous  or  mental  changes,  changes  in 
the  taanas  or  vijndnam,  the  understanding.  But 
by  no  stretch  of  imagination  or  language  could  they 
be  described  as  changes  in  the  transcendental  Self, 
the  Self  that  is  above  the  five  koshas,  panchakosha- 
vilakshana,  whose  ^knowledge  consists  of  eternal, 
unchangeable  ideas.  We  are,  therefore,  compelled  to 
admit  the  existence  of  a  material  or  objective  world 
distinct  though  inseparable  from  the  world  of  spirit. 
We  are  compelled  to  recognise  a  world  to  which  the 
conceptions  of  space  and  time,  quality  and  quantity, 
substance  and  attribute,  cause  and  effect,  apply  in 
contradistinction  from  the  world  of  spirit,  to  which 
these  conceptions  do  not  apply.  Here  Absolute 
Monism,  like  that  of  the  great  Sankaaa,  fails  us.  Its 
analysis  of  experience  is  halting  and  one-sided.  It 
sees  enough  to  detect  the  error  of  popular  Dualism. 
It  sees  that  Nature  is  not  independent  of  God,  that  it 
has  only  a  relative  and  not  an  absolute  existence. 
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This  relative  existence  it  interprets  as  non-existence. 
Agreeing  with  popular  thought  in  thinking  that 
absolute  existence  is  the  only  form  of  existence,  it 
denies  existence  to  Nature  as  soon  as  it  finds  out  that 
it  has  no  absolute  existence.  Again,  sharing  in  the 
popular  mistake  that  unit}7  is  opposed  to  difference, 
— not  knowing  that  unity  and  difference  are  both 
implied  in  relation,  it  denies  that  Nature  is  distinct 
from  God,  when  it  sees  that  it  is  one  with  him  in  the 
sense  of  being  indissolubly  related  to  him.  There  is, 
therefore,  to  it  only  one  existence  unrelated  to  any 
other  existence.  The  one  absolute  existence  is  above 
space,  time,  quality,  quantity,  cause  and  effect,  with- 
out any  relation  to  anything  in  space  and  time,  any- 
thing admitting  of  quantity  and  qualitj',  anything 
undri  the  lavs'  of  cause  and  effect.  The  latter  order  of 

only  appearance,  the  result  of  ignorance, 
and  reality  to  knowledge  properly  so  called. 

in  does  not  see  that  the  Absolute,  the 
Spaceless,  the  Timeless,  the  Unchangeable,  necessarily 
implies  a   world  of  space,   time  and  change,  and  is 
inconceivable   and   unmeaning    without   the   latter. 
Monism,   therefore,   such    as   denies   the 
real  existence  of  the  world  of  time  and  space,  has  no 
e  see,  in  the  Theism  that  a  correct  analysis 
of  knowledge  reveals  to  us. 
• 

Let  us  now  come  to  the  far  more  important 
point  <>f  UK;  relation  of  man  to  God.  The  analysis 
Of  knowledge,  indeed,  discloses  essentially  the  same 
self  in  the  object  and  the  subject.  The  self  that 
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knows  this  book,  for  instance,  is  the  same  that  is 
revealed  in  every  part  and  quality  of  the  object. 
The  very  condition  of  our  knowing  the  objective 
world  is,  as  we  have  seen,  that  the  objective  Self,  the 
Self  of  the  world,  should  manifest  itself  as  our 
subjective  self,  or  that,  in  other  words,  the  subjective 
self  should  discover  itself  in  the  objective  world. 
But  the  point  to  be  particularly  noticed  here  is  this 
fact  of  manifestation  and  all  that  it  implies.  We 
have  seen  that  the  Self  is,  in  its  ultimate  essence, 
one,  indivisible,  above  space  and  time,  all-compre- 
hensive and  omniscient.  For  it  there  is  no  change, 
no  appearance  and  disappearance  of  objects,  no 
passing  from  ignorance  to  knowledge.  For  it  know- 
ledge is  not  an  act,  but  an  eternal  fact  or  essence. 
It  is  not  the  subject  or  agent  of  knowledge,  not  a 
jndni'n  in  the  literal  sense  of  the  term,  but  jndnam, 
knowledge  itself,  an  eternal  subject-object.  For 
such  a  Reality,  revelation  or  manifestation,  knowing 
or  being  known,  which  is  such  a  familiar  fact  to  us, 
is  a  mystery.  How  should  such  a  Being  know  at  a 
particular  time  when  he  is  eternally  knowing,  and 
by  whom  shall  he  be  known  when  all  knowledge  is 
concentrated  in  him?  But  nevertheless  revelation 
or  manifestation  is  a  stern,  inexorable  fact  and  can- 
not be  done  away  with  by  any  amount  of  metaphy- 
sical subtlety.  In  knowledge  thef  original  Self 
becomes  an  agent ;  it  becomes  a  subjective  self  and 
knows;  it  becomes  an  objective  self  and  makes  itself 
known.  We  cannot  say  how  it  does  so,  but  we  know 
that  it  realty  does  P.O.  In  knowledge  what  we  call  our 
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own  self  passes  from  relative  ignorance  to  relative 
knowledge.  As  such,  as  the  subject  or  agent  of 
knowledge,  it  is  distinguishable  from  the  original 
Self,  our  inmost  Self,  our  Antardtman,  which  is 
not  an  agent  of  knowledge,  but  eternal  and 
unchangeable  knowledge  itself.  This  distinction 
appears  in  various  forms.  Though  the  original 
Self  is,  as  we  have  seen,  spaceless  and  timeless,  the 
subjective  self  appears  under  the  limitations  of 
space  and  time.  It  is  only  a  very  limited  portion 
of  the  world  of  time  that  appears  to  us  in  each  act 
of  perception,  and  our  perceptions  are  all  of  the 
nature  of  events,  happening  at  particular  times  and 
ing  at  others.  Our  whole  stock  of  knowledge, 
vor  wise  we  may  be,  represents  only  an 
infinitesimal  portion  of  the  real  world  which  exists 
in  the  eternal  and  all-comprehensive  knowledge  of 
\Ve  thu^  see  that,  notwithstanding  our 

utial  unity  with   him,  we  are,   in  an  important 

« 

sense,  distinct  from  God.     Our  distinction  from  him, 

it  will  be  seen,  is   as  stern  a   reality  as   our   unity 

with  him.     Our  ignorance   and   our  limitations  are 

as    undeniable  f  the  eternal  knowledge  and 

.itude   of  God.      Here    then,    again,    Absolute 

fails  us  as  a  correct  representation  of  truth. 

•'es  only  the  unity,  and  supposing  unity  to  be 

>sed   to   difference,    tries   to   explain   away   the 

latter    as    only    njdr-iltdrika    or    practical,    that    is, 

;i,    n>)t    of    knowledge,    but    <>f    ignorance. 

It  ;o    it    pdramdrthika    or    real    existence 

and    interprets    it    •  phrii'mirnal.      I'.ut    as 
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the  phenomenal  also  has  to  be  explained  by 
being  referred  to  the  noumenal,  as  every  appearance 
must  be  the  appearance  of  a  reality,  Absolute 
Monism  postulates  in  God  a  mdyd-sakti  or  power  of 
producing  illusory  appearances.  You  will  see  that 
by  ascribing  such  a  power  to  God,  Absolute  Monism 
really  stultifies  itself ;  it  admits,  in  a  manner,  the 
reality  of  the  world  of  difference  which  it  professes 
to  deny ;  for  a  power  in  God  must  be  a  real  power, 
pdramdrthiM  sakti,  in  its  own  language ;  and  as 
cosmic  differences  are  its  effects,  that  is,  the  forms  it 
assumes,  they  also  must  be  real,  pdramdrthika,  and 
not  merely  vydvahdrika  or  prdtibhdsika  (apparent). 

Man,  therefore,  as  an  agent,  as  mjndnamaya  dtmd, 
in  the  language  of  the  Upanishads,  has  a  real  place 
in  the  Infinite.  His  individuality  as  a  finite  soul 
cannot  be  merged,  in  the  Universal  Self  by  any 
amount  of  correct  knowledge  about  the  latter.  We 
are,  indeed,  obliged  to  use  the  language  that  it  is  the 
Infinite  that  manifests  or  reproduces  itself  in  us  as 
the  finite  self ;  but  we  must  see  that  such  language 
is  only  an  imperfect  means  of  expressing  our 
essential  unity  with  the  Infinite — the  fact  that  the 
Infinite  is  the  basis  of  our  life.  The  imperfectness 
of  this  language  is  realised  when  it  is  seen  that 
the  Infinite,  in  manifesting  itself  as  our  self, 
does  not  lose  its  infinitude.  Our  knowledge  of 
this  hall,  with  all  its  contents,  is  indeed  his 
knowledge,  but  our  finitude,  for  example,  our 
inability  to  know  at  the  present  moment  what 
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is  going  on  outside  the  hall,  is  not  his,  for  all  things 
are  eternally  present  to  him.  In  this  sense,  there- 
fore, the  Infinite  never  becomes  or  manifests  itself 
as  the  finite  ;  and  the  distinction  between  the  finite 
and  the  Infinite  remains  irresolvable.  Perhaps  the 
most  correct  way  of  expressing  the  relation  of  the 
finite  to  the  Infinite  would  be  to  say  that  the  finite 
exists  in  the  Infinite  as  a  moment  or  content,  and 
it  is  the  finite  in  the  Infinite,  and  not  the  Infinite  as 
such,  that  manifests  itself  in  time  and  space  as  the 
human  self.  That  this  finite  moment  or  content 
persists  unresolved  in  the  Infinite  even  in  the  condi- 
tion of  profound,  dreamless  sleep,  which  is  urged  by 
Absolute  Monists  as  a  proof  of  the  illusory  nature  of 
the  finite,  is  proved  by  the  phenomenon  of  re- waking. 
As  I  say  in  my  Ifimlu  Theifon,  p.  86,  '•  That  this 
difference  between  God  and  man  has  a  place  in  the 
Universal  itself,  and  is  respected^and  maintained  by 
it,  is  also  evident  from  what  takes  place  in  the 
phenomena  of  sleeping  and  waking.  In  dreamless 
sleep,  individuality,  or  rather  the  manifestation  of 
individual  life,  suffers  a  partial  suspense.  The  wave 

constitutes   it  seems  to   return    to   the   ocean. 

;in<,r  proves  more  clearly  the  absolute  dependence 

of  man  on  God  and  the  vanity  of   man's  pride   and 

vaunted  freedom  fhao  this   helpless  condition.     The 

vidual  sleeps  in  the  Universal,  and    thus  proves 

it  is  at  the  absolute  mercy  of  the  latter.  But 
tht  satnr  fact  that  proves  our  absolute  dependence 
on  God,  proves  also  the  truth  of  our  distinction  from 
him.  The  temporary  suspense  of  individuality  in 
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dreamless  sleep  is  not  a  merging,  not  a  total  sublation, 
of  difference.  The  contents  of  every  individual  life 
are,  during  this  suspense,  maintained  intact  in  all 
their  fullness  and  distinction.  There  is  no  loss  and 
no  mingling.  When  the  time  comes,  each  individual 
starts  up  from  the  bosom  of  the  Eternal,  the  Ever- 
waking,  with  its  wealth  of  conscious  life  undiminished, 
with  its  identity  undimmed.  Every  one  gets  back 
what  was  his  own  and  nothing  but  his  own.  There 
seem  to  be  separate  chambers  in  the  Eternal  Bosom 
for  each  individual  to  rest  soundly  and  unmolested." 

We  see,  then,  that  though  popular  Dualism,  the 
Dualism  that  conceives  of  God  and  man  as  separate 
and  mutually  independent  realities,  vanishes  as  an 
error  in  philosophical  Brahmaism,  there  is  a  place  in 
it  for  a  Dualism  to  which  unity  and  difference  are 
not  opposed  but  .mutually  complementary  facts. 
Such  a  Dualism,  while  it  is  free  from  the  diffi- 
culties concerning  the  Divine  unity  and  infini- 
tude inseparable  from  popular  Dualism,  leaves 
ample  room  for  those  moral  relations  between  God 
and  man  which  are  the  foundations  of  practical  piety 
and  morality.  A  philosophical  exposition  of  these 
relations  will  form  the  subject  of  another  lecture  of 
the  present  series.  In  the  meantime,  we  are  to  re- 
member that  the  Absolute  Monism  that  leaves  no 
room  for  these  relationships,  and  no  basis,  therefore, 
for  any  real  worship  or  even  any  moral  life  properly 
so  called,  is  vitiated  by  two  fundamental  errors, 
namely,  (1)  its  confusion  of  relativity  with  illusoriness, 
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and   2)  its  inability  to  distinguish  between  the  abso- 
lute, original  Self,  which  cannot  reproduce  itself  in 
space  and  time,  and  the  reproduced  self  manifested 
in  space  and  time,  which,  even  in  its  moments  of 
highest    enlightenment,    cannot    be   anything    but 
finite  and  must  always  feel  itself  dependent  on  and 
subordinate  to  God.     The  first   error   leads  it  to  ex- 
plain away  the  world  of  time  and  space  as  illusory 
and  thereby  make  even  the  divine  attributes   of  om- 
niscience  and   omnipotence   unmeaning  ;  for   there 
could  be  no  all-knowing  and  all-powerful  Being  with- 
out any  all  to  be  known  and  done.     Hence,  it  clearly 
admits  these   attributes  to  be  tatastha  or  relative, 
to  us  they  are   svarupa  lakshanas,   essential 
or  real   attributes  ;  for  the  world  of  time  and  space 
is,  to  us,  real.     The  second   error,   along  with   the 
.  blinds  it  to  the  distinction  between  God  and 
man.     Its  does    not  see  that   num's  knowledge    of 
as  his  inmost  Self,  though  it  implies  his  unity 
b  God,  belongs  nevertheless  to  the  world  of  repro- 
nnd  is  manifested  as  the  result  of  a  process  of 
.tual  culture,  whereas  God's  knowledge  of  him- 
dly  complete,  irrespective  of  any  sddhan, 
and   is    above    space    and   time.     Man,    therefore, 
hen   he   knows  God    most  truly,    does   not 
iutcly  one  with  him.     The  distinction  of 
l    and     tri/'iijnd,    the    all-knowing    and   the 
finitely   knowing,  always  and  sufficiently  differenti- 
nd  man  to    us.     But  to  the  Mayavadin 
both.su/  ml  (ilf)fijnn   are  tatastha   lakshanas, 

attribut  '//«  or  ignorance  and  are  not, 
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therefore,  principles  differentiating  God  and  man. 
To  him,  God  is,  in  his  pdramdrthika  nature,  an  un- 
differenced  consciousness,  and  man,  looked  at  from 
the  pdramdrthika  standpoint,  is  absolutely  one  with 
him,  without  any  difference  whatever.  We  have, 
however,  seen  how  inadmissible  this  conclusion  is. 

However,  a  detailed  criticism  of  Sankara's 
Absolute  Monism,  or  in  fact  of  any  particular  species 
of  that  doctrine,  was  not  intended  as  part  of  the 
subject  matter  of  this  lecture ;  and  in  what  I  have 
said  of  the  doctrine,  I  have  not  attempted  any 
such  criticism  of  it.  My  object  has  been  simply  to 
differentiate  what  I  conceive  to  be  the  Brahmic 
doctrine  of  God's  relation  to  Man  and  Nature  from 
Absolute  Monism,  conceived,  as  much  as  possible,  in 
its  simplicity.  But  as  such  a  doctrine  can  scarcely 
be  stated  in  its  absolute  simplicity,  without  some 
reference  to  one  or  the  other  of  the  forms  assumed 
by  it  in  the  history  of  Philosophy,  and  as  the  form 
assumed  by  it  at  Sankara's  hands  is  the  one  most 
familiar  to  the  people  of  this  country,  I  have  unavoid- 
ably referred  to  Sankara's  doctrine,  specially  as  it  is 
historically  connected  with  Brahmaism.  Those  who 
would  like  to  be  somewhat  particularly  acquainted 
with  the  doctrine  without  studying  it  in  the  writings 
of  Sankara  and  his  followers,  and  would  also  wish  to 
see  it  criticised  from  the  standpoint  of  a  Theistic 
Idealism,  I  would  refer  to  my  lectures  on  The  Vedanta 
and  its  Relation  to  Modern  Thought,  and  my  account 
of  Sankara's  philosophy  in  Messrs.  Natesan  and  Co.'s 
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publication  entitled  Sri  SankardcJidrya.  I  should 
also,  I  think,  repeat  distinctly  what  I  have  said  in 
substance  in  an  earlier  part  of  this  lecture,  that  I 
should  be  the  last  man  to  put  forward  any  special 
claim  to  the  name  of  Brahmaism  for  the  system 
set  forth  by  me  and  deny  it  to  the  doctrines  criticised 
by  me,  namely  either  Absolute  Monism  or  the 
Dualism  that  underlies  the  popular  Theism  of  the 
Brahma  Samaj. 

As  to  Philosophical  Dualism  of  either  the 
Sankhya  or  the  Nyaya  type,  I  do  not  think  any 
criticism  of  it  is  necessary  here  apart  from  what  is 
already  implied  in  the  positive  defence  of  the  system 
I  have  set  forth  in  these  lectures.  The  Nyaya  and 
the  Sankhya  Philosophy  have  had  no  tangible  effect, 
if  any  effect  at  all,  on  the  thought  of  the  members  of 
the  Brdhma  Samaj.  The  Dualisrn  that  underlies 
ordinary  Bnihmaism  is  the  Dualism  that  uncritical 
common  sense  suggests  to  every  one  who  devotes 
any  thought  to  the  relations  of  God,  Man  and 
Nature.  In  the  minds  of  our  old  leaders,  such  as 
the  Maharshi  and  the  Brahmananda,  it  was,  as  I 
iy  pointed  out,  directly  or  indirectly 
.  ith  the  system  of  the  Scotch  philosophers, 
^uch  it  received  no  philosophical 

nee  at  their  hands  except  what  was    implied   in 

:  doctrine  of  Intuition.  I  havo  not,  therefore, 
attempted  any  particular  criticism  of  their  system,  if 

•  all  deserves  that  name,  except  what  is  implied 
in  mv  third  1«  cture,  that  on  the  Brahmic  Doctrine 
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of  Intuition,  and  in  the  fourth  and  the  present 
lecture.  Those  who  would  like  to  see  a  somewhat 
detailed  criticism  of  philosophical  Dualism,  either  in 
the  form  held  by  the  Scotch  philosophers  or  in  that 
taught  in  the  writings  of  Mr.  Herbert  Spencer,  are 
referred  to  my  treatise  entitled  Brahmajijndsd  and 
to  certain  portions  of  Babu  Nagendranath  Chaturji's 
Dharmajijnasd. 

I  shall  conclude  by  stating  my  firm  belief, 
whatever  importance  you  may  attach  to  it,  that  the 
view  1  have  set  forth  in  this  lecture  of  the  relation 
of  God  to  Man  and  Nature  is  the  only  safe  and  sure 
foundation  for  higher  spiritual  experiences.  So 
long  as  you  think  of  Nature  as  an  independent 
reality,  it  effectively  obstructs  any  direct  realisation 
of  God's  presence.  You  conceive  of  him  vaguely, 
and  hardly  with1  any  meaning,  as  behind  Nature, 
and  not  as  directly  present  before  you.  When 
Nature  ceases  to  be  extra-mental,  when  you  see  her 
relation  to  conciousness,  she  becomes  to  you  the 
direct  revelation  of  God.  Seeing  Nature  becomes 
identical  with  the  vision  of  God—  Yoga  or  Brahma- 
darshan.  You  do  not  even  differentiate  such  God- 
vision  as  objective  or  Vedic  yoga  from  subjective  or 
Vedantic  yoga,  as  Brahmananda  Kesavchandra  Sen 
does  in  his  valuable  treatise  on  Yoyo, ;  for  you  see 
that  Nature  cannot  be  seen  alone — in  seeing  her  you 
see  the  Self  in  which  she  exists.  However,  we  may 
abstract  the  Self,  as  much  as  possible,  from  Nature 
and  realise  it  subjectively,  and  call  this  realisation, 
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as  Mr.  Sen  does,  subjective  or  Vedantic  yoga.  And 
here,  again,  the  views  set  forth  in  these  lectures  will 
be  of  great  use.  So  Jong  as  you  do  not  see  the 
fundamental  unity  of  your  self  with  the  Absolute  Self, 
you  simply  grope  in  the  dark  and  address  your  praise 
and  prayer  to  an  unknown  God,  a  God  whose  very 
existence  you  may  sometimes  be  tempted  to  doubt. 
But  when  you  realise  that  it  is  the  Self  of  Nature  that 
is  present  in  you  as  your  self,  your  self-consciousness 
becomes  the  direct  consciousness  of  God  and  your 
worship  becomes  the  worship  of  a  living,  ever-present 
God,  whose  presence  you  cannot  put  away  even  if 
you  wish  to,  far  less  deny  or  doubt.  But  here,  again, 

e  is  the  source  of  a  great  danger  to  spiritual  life. 
Your  attention  may  be  so  much  concentrated  on  the 

ntial  unity  of  the  Divine  and  the  human  self,  that 
you  may  miss  their  difference  and  thereby  obstruct 
the  course  of  true  bhakti,  the  higher  emotions  of  love 
and  reverence  to  God,  and  undermine  the  foundations 
ol  the  higher  ethical  life.  You  must  see  that  your 
consciousness  of  God  as  your  very  self  reveals  your 
dittf^rence  from  as  well  as  your  unity  with  him, — 

'  with  all  your  unity  with  the  Light  Eternal, 
you  are  only  an  infinitesimally  small  spark  of  it 
and  that  your  relation  with  the  Father  of  spirits 

not   merely    a    natural   relation,    but    a   moral 

and    spiritual  oi/e,    making   it   possible   for   you  to 

the  sweetest  and  tenderest  emotions   for  him. 

see    all    this,  your  spiritual  progress 

stop*  here.  <  k  on  which  Vedantism, 

» 

M  conceived  by  Saukaracharya  and  his  followers,  hus 

13 


178  LECTURE   VI 

split.  I  fully  confess  the  difficulty  of  keeping  a  firm 
hold  on  man's  distinctness  from  God,  when  one  has 
come  up  to  the  present  stage  of  religious  speculation  ; 
and  I  am  very  anxious  that  in  endeavouring  to  help 
people  in  obtaining  correct,  philosophical  notions 
about  God  and  his  relation  to  Man  and  Nature — 
notions  which  may  serve  as  the  basis  of  firm,  un- 
shakeable  faith  in  the  higher  truths  of  religion,— I 
may  not  strike  a  fatal  blow  at  the  very  foundations 
of  higher  religion,  as  our  Mayavadis  have  done. 
I  can  heartily  sympathise  with  Sri  Chaitanya  and 
his  followers  in  their  dread  of  Mdydvdd  and  their  un- 
ceasing and  strenuous  opposition  to  it — a  dread  and 
opposition  which  the  Brahma  Samaj  has  partly  in- 
herited from  them.  But  the  remedy  against  the  evils 
of  Mdydvdd  does  not  lie  where  many  seek  it.  It  lies, 
not  in  taking  refuge  in  blind  and  uncritical  faith  and 
in  avoiding  that  fearless  pursuit  of  free-thought  which 
is  the  characteristic  of  our  Mayavadis  and  their  proto- 
types in  the  West,  but  ^  following  the  very  path 
marked  out  by  them, — I-  ilowmg  it  more  steadily 
and  perseveringly  thantho}  seem  to  have  done,  so 
that  we  may  be  blessed  vith  a  truer  and  more  com- 
prehensive philosophy  of  life,  in  all  its  varied  phases, 
than  they  could  find  out  and  give  to  the  wrorld. 
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Conscience  and  the  Moral  Life 
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LECTURE  YII 
Conscience  and  the  Moral  Life 

In  our  fourth  and  sixth  lectures  we  have  con- 
sidered what  may  be  called  the  natural  or  metaphy- 
sical relation  of  man  to  God.  We  have  found  that 
that  relation  is  one  of  unity-in-difference.  We 
now  come  to  consider  man's  ethical  relation  to  God 
and  his  ethical  life,  the  result  of  that  relation. 
What  we  have  now  to  see  is  that  the  relation  of 
unity-in-difference  in  which  man  stands  to  God 
metaphysically,  is  also  the  source  of  his  ethical  life. 
We  have  seen  in  our  fourth  lecture  that  every  act 
of  perception  is  really  the  revelation  *of  God  to  man. 
It  will  now  be  seen  that  in  every,  action  we  realise 
a  fresh  aspect  or  portion  of  the  universal  and  infinite 
life  of  God.  Every  action  is  an  act  of  self-realisation, 
a  realisation  of  the  hidden  contents  of  our  soul ;  and 
as  the  Infinite  is  our  real  self,  self-realisation  is  but 
the  realisation  of  the  Divine  life.  The  life  of  a  self- 
conscious  being  is  throughout  ethical,  whether  he 
calls  it  so  or  not ;  it  begins  from  the  moment  an  agent 
feels  conscious  of  himself  as  a  person  having  wants 

>e  satisfied,  capacities  to  be  realised, — from  the 
moment  he  feels  that  there  is  a  state  of  himself 
which  is  desirable  and  attainable,  but  which  he 
does  not  actually  possess.  In  all  stages  of  the 
ethical  life,  the  self — some  desirable  state  of  the 
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self — is  presented  as  the  object  to  be  realised.  On 
a  superficial  view,  this  may  not  seem  to  be  the 
case.  Most  people  may  seem  to  be  pursuing  objects 
external  to  and  different  from  the  self.  Food, 
clothing,  comforts,  riches,  power,  honour,  even 
knowledge — the  knowledge  of  material  objects 
— may  seem  to  be  quite  external  things,  and  their 
seekers  to  be  persons  desiring  things  very  different 
from  self-realisation.  But,  in  reality,  these  objects 
are  sought  only  because  they  satisfy  certain  wants 
felt  by  the  soul,  because  they  help  or  are  con- 
ceived to  help  the  realisation  of  certain  capacities  of 
the  soul,  because  their  attainment  holds  out  before 
their  seekers  a  more  desirable  state  of  consciousness 
than  they  possess.  In  the  pursuit  of  higher,  subtler 
ends,  the  same  idea  of  self-satisfaction  or  self- 
realisation  determines  our  efforts.  In  the  acquisition 
of  the  different  kinds  of  knowledge,  in  the  emotions 
and  duties  that  constitute  domestic  and  social  life, 
in  the  exercises  and  observances  of  the  spiritual  life, 
it  is  always  the  attainment  of  a  higher  state  of  self 
than  we  actually  possess  that  is  aimed  at.  An  effort 
after  self-realisation  in  some  shape  or  degree — this 
is  the  form  of  the  ethical  life  in  all  its  stages. 

< 
But  if  self-realisation  is  the  form  of  all    ethical 

life,  of  all  moral  as  well  as  immoral  life,  where  lies 
the  difference  between  the  former  and  the  latter ? 
What  is  it  that  differentiates  morality  from  im- 
morality ?  The  difference,  I  reply,  will  be  found  to 
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lie  in  the  nature  of  the  objects  pursued.  Though 
self-realisation  is  the  form  of  all  ethical  action, 
all  actions  are  not  calculated  to  help  the  true 
realisation  of  the  self,  or  the  realisation  of  the 
true  self.  Though  all  objects  deliberately  pursued 
as  desirable  are  pursued'  for  the  sake  of  self- 
realisation,  all  objects  do  not  and  cannot  help  the 
realisation  of  the  soul's  capacities.  Thus  there  are 
worthy  and  unworthy  objects,  high  and  low  objects. 
There  are  objects  which  fail  to  realise  the  capacities 
of  the  soul,  fail  to  bring  about  a  desirable  state  of 
consciousness,  because  the  relation  of  the  soul  to 
J€  objects  is  ill-conceived, — because  the  nature  of 
the  soul,  and  the  nature  of  thet  objects  which  would 
truly  ^atisfy  its  wants,  are  wrongly  conceived. 
Thus,  notwithstanding  the  identity  of  form  in  all 
al  actions,  there  comes  to?be  a  difference  of 
quality  in  them.  Though  in  both  moral  and  immoral 
actions  it  is  self-realisation  that  is  sought,  the  ideas 
of  sell  that  determine  the  two  classes  of  action  are 
different.  In  moral  action  the  self  sought  to  be 
realised  is  truly  conceived  and  therefore  truly  rea- 
lised ;  whereas  an  immoral  agent  conceives  it 
wrongly  and  therefore  fails  to  realise  it  truly. 

.,-,  the  current  Brahma  doctrine  of  conscience 
is  that  our  consciousness  of  right  or  duty  is  a  direct 
revelation  of  God's  will  or  nature  to  us, — the  direct 
voice  of  God  in  man.  Seen  by  the  light  of  the  ex- 
position just  given,  this  doctrine  will  be  found  to  be 
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an  eminently  true  one.  It  cannot  indeed  be 
contended  that  every  moral  being,  however  low  his 
intellectual  attainments  may  be,  is  conscious  of  every 
dictate  of  conscience  as  the  direct  voice  of  God  in 
him.  This  is  no  more  true  than  that  the  pro- 
position just  stated,  and  explained  in  our  previous 
lectures,  namely  that  every  act  of  perception  is  a 
revelation  N^od  to  us,  is  realised  as  true  by  every 
person,  irrespectively  of  his  intellectual  culture. 
But  that  th§.  doctrine  itself  is  true,  will  be  clearly 
seen  from  what  I  have  already  said.  When,  for 
instance,  one  is  called  upon  by  conscience,  on  the 
one  hand,  to  read  a  book  or  hear  a  lecture  so  that  he 
may  acquire  wisdom  thereby,  and  is  tempted  on 
the  other  hand  by  indolence  to  desist  from  the  task, 
what  really  takes  place  is  that  a  higher  conception 
of  his  self  than  what  indolence  pictures  urges  him 
to  realise  that  larger,  fuller,  truer  self  in  comparison 
with  which  the  self  presented  by  indolence  is  an 
unworthy,  contemptible  one.  Again,  when  I  see 
my  neighbour  in  distress,  and  am  urged  by  con- 
science on  the  one  hand  to  relieve  it,  to  treat  it  in 
the  same  way  as  I  should  have  done  my  own  distress, 
and  am  tempted  by  selfishness  on  the  other  hand 
not  to  trouble  myself  with  another  man's  affair,  the 
struggle  is  clearly  between  a  lower  and  a  higher  self, 
a  self  wrongly  conceived  as  only  confined  to  my  body 
and  one  rightly  conceived  as  both  in  me  and  in  my 
neighbour.  In  both  these  cases  the  conception 
of  the  higher  self  and  its  pressure  upon  the  will  of 
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the  moral  agent  is  a  direct  revelation  of  the  Infinite 
and  Eternal  Self  in  which  we  live,  move  and  have 
our  being.  The  conception  indeed  has  a  history. 
It  has  no  doubt  made  its  way  into  the  moral  agent's 
mind  through  a  long  course  of  culture.  But  its 
history  does  not  either  belie  the  source  from  which 
it  comes  or  lessen  the  power  and  authority  with 
which  it  presses  upon  the  soul.  The  self  presented 
by  it  is  at  once  recognised  as  a  higher  and  truer  self 
than  what  it  opposes  and  as  claiming  implicit 
obedience.  In  every  moral  struggle,  in  every  strife 
between  conscience  and  temptation,  the  question 
that  comes  for  decision  is  whether  we  should  follow 
a  true  or  a  false  self,  and  the  voice  of  conscience 
invariably  urges  us  to  follow  the  latter,  our  true  self, 
which  is  no  .n  God,  Paramdtmd,  the  Perfect 

One.     The  realisation  of  our  true,  self  is  felt  to  be  an 

lute  end  in  itself  to  which  other  things  stand  in 
the  relation  of  means.  It  is  the  one  thing  valuable  for 
the  sake  of  which  other  things  have  their  values.  It  is, 
in  the  words  of  Kant,  the  one  Categorical  Imperative 
in  relation  to  which  other  imperatives  are  hypotheti- 
But  though  the  current  Brihmic  doctrir 

..nently  true  in  substance,  there  is  an 
element  of  crudity  in  it  which  I  am  not  concerned  to 

nd.    It  is  generally  believed,  and  the  writings  and 
utti  r  •  leaders    countenance     the 

hat  all  moral  laws,  at  any  rate  the  funda- 
mental ones,  are  implanted  in  us  or  are  revealed  to 
us  in  the  form  of  intuitions.  In  my  lecture  on  the 
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Brahmic  Doctrine  of  Intuition,  I  have  already  shewn 
the  erroneousness  of  such  a  view.  As  I  have  already 
said,  our  moral  judgments  have  a  history.  They  are 
revealed  to  us  under  different  circumstances  and  at 
different  stages  of  culture.  But  this  history  does 
not  by  any  means  lessen  their  authority  or  even 
affect  their  character  as  divine  commands.  Another 
error  involved  in  the  current  Brahmic  Doctrine  of 
Conscience  is  that  the  rightness  or  wrongness  of  an 
action  attaches  to  it  irrespectively  of  the  object  to 
which  it  is  directed.  Certain  actions,  it  is  believed, 
are  revealed  to  us  as  right  and  certain  other  actions 
as  wrong  ;  and  their  rightness  or  wrongness  is  abso- 
lute, whatever  may  be  the  motives  that  lead  to 
them.  When  we  ask  why  they  are  right  or  wrong, 
we  get  no  answer  in  many  cases  ;  we  only  come  to 
a  quality,  a  Tightness  or  wrongness,  which  we  cannot 
further  analyse,  but  which  we  must  accept  as  a  f act- 
Thus,  "  it  is  wrong  to  steal,"  is  a  judgment  which 
cannot  be  further  explained  ;  it  must  be  accepted 
as  a  final,  absolute  truth.  We  cannot  say  it  is 
wrong  to  steal  because  it  causes  pain  to  the 
person  robbed ;  because  stealing  would  be  wrong 
even  if  it  did  not  cause  pain  ;  and  even  if  the 
explanation  were  admitted  as  valid,  the  further 
question  would  be  raised,  why  it  is 'wrong  to  cause 
pain.  "  To  cause  pain  "  is  not  convertible  with  "  to 
do  wrong  ;  "  therefore  the  proposition,  "  it  is  wrong  to 
cause  pain,"  remains  inexplicable.  Now,  it  will  be 
seen  that  there  are  really  no  motiveless  actions,  no 
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actions  which  are  not  directed  to  some  end  or  other, 
and  that,  therefore,  we  are  never  given  the  opportu- 
nity of  judging  the  quality  of  actions  irrespectively 
of  their  ends.     Again,  it  will  be  seen  that  the  analy- 
which   arrives   at   an  inexplicable  Tightness  or 
;>gness  of  actions,  without  any  reference  to  the 
ends  to  which  they  are  directed,  is  not  exhaustive. 
"It   is  wrong  to  steal  "  is  not,  for  instance,  an  in- 
explicable judgment    the    truth  of  which  is  to  be 
accepted  blindly.     "  It  is  wrong  to  steal,"  because  in 
ng  one  labours  under  a  false  idea  of  self.     The 
thief  considers  his  own  individual  good  as  all-in-all  ; 
he  does  not  see  that  the  man  he  robs  is  a  part  of  his 
-elf  and   that  his  interest  is  as  much  to  be 
.ght  of  as  his  own.     The  wrongness  of  stealing 
is,  therefore,    not  absolute   in  the  sense  of  being 
the  inexplicable  quality  of  an  fvcflon  to  be  blindly 
received.     It  is  relative  to  the  end  to  which  it  is 
directed,  and  the  end  of  an  action  varies  according 
to  the  variety  of  circumstances. 

••ry  action  is  determined  by  some  idea  of  good 

in  the  mind  of  the  agent ;  and  this  idea  of  good  varies 

:  -'ing  to  th«   «tage  of  culture  attained  by  him.     I 

that  there   is  no  absolute  standard  of 

ssive  beings,  we  do  not  indeed 

fully  know  what  we,   shall  yet  become  and  shall  be 

called  upon  to  do.     The  Infinite  Being  is  revealing 

himself  in  us  only  gradually  ;  and  it  is  not  for  us  to 

count  and  take  the  measure  of  his  inexhaustible  store. 
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But  so  tar  as  we  have  been  given  to  know  the  nature  of 
our  surroundings,  the  society  of  rational  and  sentient 
beings  in  which  we  are  placed,  our  exact  station  in 
and  relation  to  it,  we  also  know  our  duties  ;  and  so 
far  as  we  know  them,  they  are  absolute.  To  all 
who  have  this  knowledge  of  their  station  in  the 
world,  there  is  one  single,  unchangeable  code  of 
morals.  But  human  society  is  not  uniform.  Vari- 
ous nations  are  in  various  stages  of  development, 
and  even  in  the  same  nation  there  are  different 
grades  of  society  representing  different  stages  of 
culture.  The  ideas  of  good  conceived  by  men  in 
these  different  stages  of  social  development  are 
very  different ;  and  these  different  ideas  of  good 
dictate  different  lines  of  conduct  to  those  who 
entertain  these  different  ideas.  Hence  the  great 
variety  that  we  obi^rve  in  moral  judgments.  Things 
that  are  perfectly  clear  to  us  are  by  no  means 
so  to  those  who  are  much  below  us  in  the  scale 
of  knowledge  and  thought.  Things  that  are  right 
to  us  appear  wrong  to  others  differently  situated ; 
and  things  about  the  wrongness  of  which  we  have 
no  doubt,  appear  right  to  hundreds  and  thousands. 
There  is  such  a  thing,  therefore,  as  a  relative  code 
of  morals, — relative  to  the  stage  of  progress  attained 
by  various  individuals  and  classes  of  men.  Every 
one  must  be  judged  by  the  light  vouchsafed  to  him. 
I  cannot  be  measured  by  the  measure  that  is  proper 
for  you.  A  Santal  should  not  be  judged  by  the  same 
standard  of  morals  that  would  apply  to  a  Bengali 
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nor  an  ignorant  Idolater  by  that  which  would  apply 
to  an  enlightened  Brahma.  All  this  will  be  clear  if 
we  take  a  brief  survey  of  the  various  stages  of  self- 
development  and  see  how  the  various  ideas  of  self 
and  self-realisation  determine  moral  action  in  them. 
The  self  to  be  realised  may  be  considered  either 
quantitatively  or  qualitatively.  Let  us  first  consider 
it  quantitatively  and  see  how,  as  ethical  life  grows,  the 
self  gradually  comes  to  be  conceived  as  a  larger  and 
larger  thing.  In  the  lowest  stage  the  ethical  life  is 
individualistic, — as  much  individualistic,  I  mean, 
as  it  can  be  ;  for  ethical  life,  even  in  its  lowest  form, 
cannot  be  purely  individualistic.  It  comprehends, 
as  part  of  itself,  as  contributing  to  self-realisation, 
some  of  the  objects  of  Nature,  and  even  uses  other 
individuals  as  means  to  an  end.  Its  centre,  however, 
is  individual  life  with  its  purely  personal  enjoyments 
and  satisfactions.  These  may  be  sought  from  various 
objects,  physical  and  intellectual,  and  may  range  from 
the  grossest  to  the  subtlest  forms  ;  but  so  long  as  the 
self  to  be  satisfied  is  conceived  to  be  a  small,  limited 
object,  excluding  other  objects,  other  selves,  such 
a  life  cannot  be  called  by  any  higher  name  than 
Belfish,  and  as  such,  deserves  unqualified  condemna- 
It  utterly  misconceives  the  self,  which  is,  in 
its  true  nature,' the  very  opposite  of  individualistic 
and  thus  fails  to  realise  it.  When  such  selfishness 
however,  does  not  come  into  direct  conflict  with  the 
of  other  persons,  it  is  simply  left  alone  as  a 
able  form  of  moral  degradation. 
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Domestic  life  is  a  step  forward.  In  it  the  soul 
identifies  itself  with  the  family.  It  is  not  satisfied 
with  itself, — not  satisfied  with  merely  personal 
enjoyments  and  attainments.  It  seeks  the  satisfaction 
of  other  individuals,  and  feels  satisfied  at  their  satis- 
faction. The  good,  in  whatever  form,  of  wife  and 
child,  gives  it  a  feeling  of  realised  good  for  itself,  and 
any  evil  befalling  them  shakes  or  troubles  it.  We 
admire  domestic  love  and  faithfulness,  and  give  it  a 
decidedly  higher  place  than  individual  self-seeking, 
because  the  self  that  forms  its  object,  the  self  sought 
to  be  realised  in  it,  is  larger  and  therefore  a  truer 
self  than  the  self  which  the  selfish  man  seeks  to 
satisfy.  In  it  there  is  a  recognition,  a  partial  and 
imperfect  recognition  doubtless,  of  the  truth  that 
the  self  underlying  our  intellectual  and  moral  life  is 
not  a  small,  limited  self,  an  individual  excluding 
other  individuals, l>ut  one  in  which  many  individuali- 
ties are  comprehended.  The  man  living  a  domestic 
life,  living  in  the  lives  of  wife,  children  and  other 
relations,  so  far*  transcends  his  individuality  and 
takes  in  the  life  of  the  Universal  Self  underlying 
our  life  and  making  it  what  it  is.  But,  as  already 
said,  domestic  life  is  only  a  partial  realisation  of  the 
true  life  of  the  self ;  and  in  so  far  as  it  excludes  a 
broadly  social  life,  it  is  an  imperfect — a  wrong  and 
misguided — scheme  of  life.  The  domestic  man  is 
virtuous  only  so  far  as  he  does  his  duties  by  his 
family ;  but  in  so  far  as  he  is  unfaithful  to  his  neigh- 
bours, in  so  far  as  he  robs,  cheats,  fights  or  kills 
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them  in  the  interest  of  his  own  family,  he  is  vicious 
and  requires  condemnation  and  correction.  It  is 
sad  to  contemplate  how  very  few  people,  even  in 
civilised  countries,  have  risen  above  the  domestic 
stage.  The  Bengali,  nay,  the  Indian,  is,  of  all  civilised 
peoples,  one  of  those  most  sadly  circumscribed 
by  domestic  limitations.  And  these  limitations, 
the  absence  of  a  well-conceived  and  active  national 
life  in  him,  have  cost  him  his  liberty  and  made  him 
the  slave  of  people  less  richly  endowed  in  certain 
respects  than  he,  but  possessing  a  breadth  of 
national  life  which  he  can  scarcely  conceive,  far  less 
>tnd  practise.  In  the  Bnhma  Samij  itself,  the 
ed  of  all  Indian  communities,  how  very 
few  are  those  who  are  not  satisfied  with  a  merely 
domestic  life,  with  merely  earning  money  and  looking 

to  their  own  and  their  families'  comforts,  but  devoted 

4J? 

to  the  broader  interests  of  their  community  and  their 
nation  ! 

However,  let  us  now  consider  tribal  and  national 
in  which  undoubtedly  there  is  a  truer  self-con- 
sciousness and  therefore  a  truer  and  higher  self-re- 
alisation than  in  domestic  life,  and  far  more  than  in 
imlividiulistic  life.     In  it  the  moral  agent  transcends 
not  unly  Ins  small    personality,  but  also  the  narrow 
•Ic  of  his  family  and  kindred,  and  sees  his  ; 

i  in  all  the  members  of  his  tribe  or  nation. 
II  identifies  himself  with  his  community  and  feels 
himsi/lt  sitisfied  and  realised  in  the  progress  and 
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well-being  of  his  people.  This  is  the  life  of  the  true 
patriot — of  the  Moseses,  Mazzinis,  Gladstones, 
Sivajis,  and  Guru-govindsinghs  of  the  world.  The  self 
they  sought  to  realise  was  a  very  large  thing, — one 
endowed  with  a  large  set  of  capacities  and  exercising 
a  multiplicity  of  functions.  Such  an  idea  of  self 
represents  our  true  self  far  more  truly  than  the  idea 
which  underlies  the  merely  domestic  life,  not  to  speak 
of  the  individualistic.  There  is,  in  such  a  life,  a  truer 
recognition  of  the  nature  of  the  self  and  therefore  a 
larger  participation  in  its  true  life  than  in  those  already 
noticed.  National  life,  however,  has  its  limitations 
and  therefore  its  vices  as  much  as  the  domestic,  and 
it  is  by  no  means  the  highest  conceivable.  A  good 
illustration  of  the  limitations  of  a  merely  national 
life  may  be  seen  in  ,the  conduct  of  the  modern 
nations  of  Eumpe  towards  foreigners,  specially 
towards  those  who  are  weaker  than  they.  Witness, 
for  instance,  the  treatment  of  China  by  the  great 
powers  in  their  last  quarrel  with  her,  in  what  is 
called  the  Legation  War,  and  of  the  Boers  by  the 
British.  We  see  the  same  conduct  repeated  times 
without  number  in  this  country,  whenever  the  in- 
terests— fancied  interests,  of  course,  when  seen  from 
a  higher  standpoint — of  our  rulers  clash  with  ours. 
In  such  instances  it  were  to  be  devoutly  wished  that 
these  powerful  nations  had  been  less  national  in 
their  sentiments  and  behaviour  than  they  have 
actually  been,  that  they  had  a  truer  conception  of 
the  real  self  than  they  possess.  Humanity,  then, 
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— the  recognition  of  the  unity  of  all  human  beings  in 
a  universal  brotherhood — in  other  words,  in  an  all- 
comprehensive  human  self — is  a  truer  self-conscious- 
than  what  underlies  and  guides  the  merely 
national  life.  But  the  due  recognition  of  the  unity 
of  mankind  is  always  found  conjoined  with  a  recogni- 
tion, in  some  form  or  other,  of  a  unity  transcending 
humanity  itself, — a  cosmic  or  divine  unity,  a  Uni- 

il  Father,  a  Universal  Soul  or  a  Universal  Law  of 
good,  of  which  humanity  itself  is  a  partial  mani- 

ition, — which  is  at  once  the  source,  life,  and 
truth  of  human  life.  When  this  Unity  is  recognised, 
every  duty  to  humanity  is  seen  to  be  derived  from 
and  due  to  it,  and  moral  life  assumes  the  depth  and 
grandeur  which  we  express  by  the  term  '  spiritual  '. 
Such  a  life  was  lived  by  the  gr*eat  leaders  aijd  saviours 

•  unkind, — by  men  who  <1  to  no  tribe  or 

nation  in  particular,  biifr  to  humanity  in  general,  and 
transcended  humanity  itself  inasmuch  as  they  felt 
themselves  in  communion  with  the  Divine,  and  drew 
their  inspiration  from  there.  It  is  the  life  led  by 
Buddha,  Christ,  Muhammad  and  Confucius,  and 

e  who  have  followed  and  still  follow  in  their 
foots  i 

Qualitatively    <  ••<!,    ethical  life    may    be 

•  1  into  sensuous,  intellectual,  emotional   and 
spiritual.      I  ss  an  important  consid- 

eration in  ethical  life  than  •  :i.      The  recog- 

nition of  mere  pleasure,  for  instance,  as  an  a 
U 
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realisation  of  self  is  a  most  one-sided  and  therefore  a 
misguided  idea  of  the  requirements  of  true  self-reali- 
sation. Even  when  pleasure-seeking  becomes  un- 
selfish, when,  not  satisfied  with  our  own  pleasure,  we 
seek  to  please  others,  the  true  idea  of  the  self  is 
ignored  and  its  true  realisation  unattained.  The  self 
cannot  be  satisfied  with  mere  pleasure.  It  has 
other  capacities  than  the  merely  sentient, — capacities 
which  seek  satisfaction  and  realisation  in  objects 
quite  other  than  pleasure.  It  has,  for  instance,  a 
natural  thirst  for  knowledge,  a  desire  for  truth, 
which  demands  satisfaction  irrespective  of  the 
pleasure  that  accompanies  such  satisfaction.  The 
attainment  of  truth  is  indeed  pleasant ;  but  it  is 
a  distortion  of  facts  to  say  that  it  is  for  the  sake  of 
this  pleasure  that  truth  is  sought  after.  It  is  for 
truth's  sake,  ancKnpt  for  the  sake  of  the  pleasure  it 
brings  with  it,  that  the  soul  seeks  after  truth.  The 
seeker  after  truth — one  who  aspires  to  reach  truth 
for  himself  and  his  fellow-beings — has,  therefore,  a 
truer  idea  of  self  than  he  who  recognises  nothing  but 
pleasure  as  the  object  to  be  pursued.  Then,  again, 
the  recognition  of  the  higher  emotions,  both  affec- 
tional  and  aesthetic,  is  a  step  forward  in  the  attain- 
ment of  true  self-consciousness  and  the  realisation 
of  the  true  self.  The  feelings  of  "reverence,  love, 
friendship,  pity  and  compassion  demand  satisfaction 
for  their  own  sakes  in  the  complex  relations  of 
domestic  and  social  life  and,  far  from  being  pleasure- 
seeking  in  themselves,  are  ready  to  endure  a  large 
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measure — sometimes  an  excruciating  measure — of 
pain  for  their  own  satisfaction.  Likewise,  the  aes- 
thetic feelings  of  awe  and  admiration  seek  satisfac- 
tion in  the  pursuit  of  all  that  is  sublime  and  beauti- 
ful in  Nature  and  Art,  and  demand  recognition  and 
culture  as  distinct  capacities  of  the  soul .  But  besides 
these  various  aspects  of  ethical  life,  there  is  another 
that  stands  to  all  others  in  the  relation  at  once  of 
source  and  fulfilment.  It  consists  in  the  recognition 
of  the  infinite  and  eternal  Source  of  all  existence, 
both  moral  and  unmoral,  of  a  Personality  which 
underlies  and  su-  P  personal  life, — of  a  Reality 

in  which  all  that  is  ideal  to  us  is  realised.     It  con- 
,  I  say,  in  the  recognition  of  this  Reality  and  in 
.ing   to  realise   it  practically  in   our   thoughts, 
feelings  and  actions.      In  the  conscious  effort   to 
do  this,  morality  is  transformed  into  spirituality. — 
the  moral  life  becomes  religious  or  spiritual.     Both 
quantitatively  and  qualitatively,  then,  the  spiritual 
lil'e,  lite  in    God, — Brdhmistkiti,    as  our  sages  call 
the  consummation  of  morality,  the  complete 
sation  of  the  true  good. 

moral  judg.i  .re,  it  is  evident, 

rniined  by   t  lious  stages  of  ethical  deve- 

lopment.     Inasmuch  as  the  stages  differ,  the  ju<l^- 
The  same  principle — that    of 
lisation — lies  either  consciously    or    uncon- 
sciously at  the  basis  of  all  ;  but  the  relative  truth  and 
'  each  judgment  var 
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of  self  that  guides  it.     In  proportion  as  the  self  to 
be  realised  is  both   qualitatively    and  quantitatively 
broader  and  therefore  truer, — nearer  to  the  true  self 
of  man,  which  is  God,  the  more  correct  and  noble 
are  the  principles  that  commend  themselves  to  the 
conscience,  and  the  greater  is  the  success  achieved 
in    true    self-realisation.       Thus,    to    the  primitive 
nomad,  and  in  a  large  degree  to  the  settled  rustic, 
having  little   or    no    notion   of  a  community,    but 
living  in    the  companionship  of  wife,  children  and 
other  kindred,  the  moral  effort  will  naturally  exhaust 
itself  in  meeting  the  necessities — and  those  only  of 
a  physical  nature — of  the  family,  and  the  claims  of 
truth,  justice,    charity,  friendship,   reverence,  etc., 
which  imply  the   consciousness  of  a  social  self,  will 
receive  no  recognition.  Even  to  the  civilised  man, — if 
his  education  has-been  such  as  to  fix  his  attention  ex- 
clusively on  the  purely  sensitive  aspect  of  life, — then 
the  pursuit  of  science  and  art,  the  unselfish  service  of 
our  kind,  the  formation  of  character  and  the  privilege 
of  Divine  worship  will  seem  extremely  unattractive 
occupations,  and  the  enjoyment  of  animal  comforts 
and  pleasures  appear  to  be  the  only  thing  worth  the 
serious  attention  of  man.     That  we  are  indifferent 
or    unkind   to    our    neighbour,  that    wherever   his 
interests  collide  with  ours  we  sacrifice  the  former 
to  the  latter,  is  due  to  nothing  but  our  failure  to 
identify  ourselves  with  the  self  in  him.     Our  choice 
of  vice,  in  all  its  forms,  is  due  to  the  ignoring  or 
disregard  of  the  nature  and  extent  of  our  true  self. 
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The  saint  and  the  philanthropist  are  saintly  and 
philanthropic  in  proportion  to  the  truth  and  vivid- 
ness with  which  they  conceive  the  nature  of  God  and 
that  of  man,  and  the  extent  to  which  they  are 
guided  in  their  actions  by  such  a  conception. 

The  resulting  rule  for  the  determination  of  the 
moral   worth  of  an  action  is,  therefore,  clear.     It  is 
the  relative  truth  of  the  idea  of  self  that  underlies 
it.     Every  action  that  seeks  individual  satisfaction  at 
the  cost  of  the  broader  interests  of  domestic  life,  is 
•ig,  and  the  opposite  right.     Every  action  that 
-«.'S  the    affectional  and  intellectual  aspects 
of  life,  is  higher  than  those  which  identify  the  self 
with  the  body  and  its  fimctions.     Every  action  that 
seeks  to  promote  the  interests  of  one  nation  at  the 
cost  of  other  nations, — for  instance,  those  of  Eng- 
land ; -sia    at  the  cost  of  India  or  Japan — is 
•.lid  that  is  right  which   proceeds   upon  the 
notion  of  the   fundamental  unity  ot  the  conflicting 
y    moral  scheme   of  life  is  lower 

i    the  spiritual,  -iscious  service    of  God 

_ 

than  the  unc  , — becau  knowing 

an<l    loving  I  rod  is  inspired   by    a  truer 

guides  the  unconscious 
The    ultimate  test  of  ethical 

goo-;  .iionot'th-'  idea  of  God — 

iig  eternall\  .1ml  manifesting 

hiii;  Dually,  under  finite  conditions,  as  the  soul 

Mian.      V.  .g  or   conduct  is 
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consistent  with  the  idea  of  this  Perfect  Being, — is 
such  as  he  would  approve,  if  he  were  man, — is  right ; 
and  whatever  conflicts  with  this  idea, — is  such  as  he 
would  not  approve,  if  he  were  man, — is  wrong. 

Here,  then,  ladies  and  gentlemen,  is  my  exposi- 
tion of  the  Brahmic  doctrine  of  conscience  and  the 
moral  life.  I  know  that  it  will  seem  novel  and  perhaps 
unintelligible  to  some  of  you.  We  in  the  Brahma 
Samaj  are  not  accustomed  to  hearing  reasoned  ex- 
positions of  the  doctrine  of  conscience.  In  Brahma 
literature  you  find  nothing  of  the  kind  till  you  come 
to  the  writings  of  Babu  Nagendrannth  Chaturji.  In 
his  Dharmajijndsd  we  meet  with  the  first  attempt  in 
modern  Indian  literature  to  give  a  reasoned  theory 
of  morals.  Babu  Nagendranath  abty  defends  the 
primariness  of  the  moral  judgment  and  successfully 
combats  the  attempts  to  reduce  it  into  the  idea  of 
seeking  pleasure  made  by  certain  theorists  and  into  a 
mere  reflection  of  social  authority  by  another  class  of 
thinkers.  But  he  makes  no  attempts  to  trace  all 
moral  laws  to  a  single  fundamental  principle  of  our 
nature,  such  as  the  idea  of  self-realisation.  The  only 
other  piece  of  Brahma  literature  on  the  subject  that 
deserves  to  be  mentioned  is  Babu  Hiralal  Haldar's 
essay  on  the  "  Rational  Basis  of  Morality,"  in  his  Two 
Essays  on  Theology  and  Ethics.  The  main  idea  of  my 
theory  is  the  same  as  he  builds  upon,  but  you  will 
miss  in  his  essay  the  detailed  exposition  I  have  given  ; 
it  contains,  however,  some  other  ideas  about  the 
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relation  of  the  individual  to  society  and  kindred 
oubjects  which  are  very  valuable  and  which  I  could 
not  touch  upon  in  my  lecture.  The  exposition  I 
have  given  of  my  theorv  of  morals  will,  I  hope, 
commend  itself  to  your  r-  ;\son,  if  yoy  only  think 
upon  it.  I  consider  it  to  be  the  only  theory  consist- 
ent with  Brahmic  teachings  on  the  close  relation 
of  man  and  God.  In  my  next  lecture  I  shall  show 
its  bearing  on  our  doctrine  of  God's  perfect  love  and 
holiness.  Meanwhile,  I  shall  draw  your  attention 
to  one  aspect  of  the  Bruhmic  doctrine  of  the  moral 
life  which  I  have  not  yet  touched  upon.  It  is  the 

:  ion  of  reward  and  punishment  to  virtue  and  vice. 
That  virtue  will  be  rewarded  and  vice  punished, 
either  here  or  hereafter,  is  a  doctrine  common  to  all 
traditional  religions, — to  popular  Hinduism,  Islam 
and  Christianity.  It  seems,  from  the  writings  and 
es  of  P>n'i!ini;i  ministers  and  missionaries,  as 
if  they  also  accept  this  doctrine  of  rewards  and 
punishments.  Yet,  from  the  earliest  days  of  the 

he  Maharshi  and  the 
plight  theology  in  the  Calcutta  Brah- 
ma school,  Brahma-  have  been  teaching  a  theory  of 
the  moral  life  which  seems  to  me  quite  opposed  to  the 
doct  md  punishments.  That  theory 

:at  dftu        •  soul,  or  tion, 

.o  only  re  ward  of  virtue,  and  repentance  is  the  only 
punishment  They  have  also  taught  that  the 

punishment  of  sin  is  not  retrihutory,  but  remedial. 

v.    non-Brahma   tlv  ly  Christian 
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theologians,  have  always  severely  criticised  and  even 
ridiculed  these  ideas.  Self-satisfaction  as  the  reward 
of  virtue  and  repentance  as  the  punishment  of  vice 
have  always  seemed  to  them  too  inadequate  returns  of 
virtue  and  \ice.  To  me  it  seems  that  the  very  idea 
of  return  in  the  case  of  virtue  and  vice  is  absurd. 
The  idea  of  reward  in  the  case  of  virtue  seems  to 
imply  that  virtue  is  not  in  itself  a  sufficiently  noble 
and  attractive  thing  and  requires  something  nobler 
or  more  attractive  to  serve  as  its  motive  ;  and  the 
idea  of  punishment  in  the  case  of  sin  seems  to  pre- 
suppose that  sin  is  not  a  sufficiently  hateful  thing  to 
serve  as  its  own  deterrent  and  that,  therefore,  it  re- 
quires something  more  horrible  to  prevent  its  perpe- 
tration. But  really  is  there  anything  more  noble  and 
valuable  than  virtue  or  anything  more  detestable  and 
repulsive  than  sin  ?  It  will  be  readily  admitted  by 
men  of  true  moral  insight  that  one  who  embraces 
virtue  for  the  sake  of  anything  more  attractive  as  its 
reward  is  not  really  virtuous,  and  that  one  who 
eschews  sin  not  because  he  hates  it,  but  because  he 
shrinks  from  the  painful  consequences  of  sinful  action, 
does  not  really  give  up  sin,  but  has  the  love  of  sin  still 
in  his  heart.  On  the  other  hand,  a  really  virtuous 
man  would  regard  almost  as  an  insult  the  offer  of 
a  reward  for  his  virtue.  In  the  same  manner,  one 
feeling,  in  the  heart  of  his  heart,  that  he  was  guilty, 
would  not  think  that  there  could  be  anything  more 
painful  or  horrible  than  his  guilt, — anything  in  the 
form  of  punishment  for  his  sinful  act.  These 
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experiences  seem  to  show  that  there  is  no  necessary 
connection  of  virtue  with  reward  and  of  vice  with 
punishment,  and  that  the  conn'- .  ?  ion  imagined  by  us 
is  only  a  reflection  of  the  mag-made  arrangement 
that  we  see  in  the  state  and  in  society,  r&rnely,  that 
of  visiting  every  crime  with  a  punishment  and  every 
meritorious  act  with  a  reward.  That  arrangement 
is  indeed  a  necessary  om  for  preserving  the  peace 
of  society;  but  it  is  .'lutes  only  to  overt 

acts  and  takes  no  cognisance  of  real  inward  virtue 
and  vice.  It  is  therefore  not  at  all  a  safe  guide  for 
interpreting  the  things  of  the  spirit.  Spiritual 
experiences,  as  we  have  seen,  throw  no  light  on  a 
necessary  connection  of  virtue  and  vice  with  reward 
and  punishment,  but  rather  testify  to  the  absence 
of  such  a  connection.  The  self-satisfaction  that 
accompanies  virtuous  action  is  a  part  of  itself  and 
not  anything  different  from  it.  It  seems,  therefore, 
an  al  language  t<>  call  ifr  the  reward  of  virtue. 

In  t'  i'jntal   pang  that  accom- 

panies the  consr.'  of  sin  is  something  insepa- 

rable from  it  and  eannut  therefore  be  described  as  its 
without  outraging  langua-e.     The  very 
idea  of  reward  and  punishment  is  that  of  things  ex- 
ooustothe  act  which  they  are  supposed  to  repay. 
sfactiori*  and  repentance,  therefore,  as  things 
not  extraneous,  but  parts  of  virtue  and  vice,  are  not 
•nably  r<  'ed  as  their   reward  and  punisli- 

it.     Specially,  in  the  case  of  sin,  if  punishment 
is  only  remedial,  and  not  ivtribi;:  the  P.r;ihn>a 
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teaching  on  the  subject  is,  the  repentance  that  cor- 
rects and  purifies  the  sinner  can  in  no  sense  be  called 
a  punishment.  What  is  intended  only  as  a  remedy, 
and  not  as  a  return,  is  called  a  punishment  only  by 
a  confusioi\.of  thought  and  a  perversion  of  language. 
I  think,  therefore,  that  we  should  disavow  that 
penal  theology,  that  state  or  police  dispensation  of 
reward  and  punishment  which  we  have  set  up  in 
imitation  of  traditional  religions,  but  which  is  really 
opposed  to  our  fundamental  ideas  of  virtue  and  vice. 
We  need  not  fear  that  our  rejection  of  this  penal 
or  state  theology  will  any  way  affect  the  growth 
of  virtue  in  our  community.  The  self-satisfaction 
which  we  hold  out  as  the  reward  of  a  holy  life  and 
the  repentance  with  which  we  threaten  wrong-doers, 
are  both  things  too  subtle  and  intangible  to  act  as 
motive  powers  to  those  who  have  not  learnt  to  love 
virtue  and  hate  sin  for  their  own  sakes.  And  for 
those  who  have  really  looked  at  virtue  and  vice  face 
to  face  and  known  what  they  are,  the  state  regula- 
tions of  reward  and  punishment  are  useless,  and 
even  worse  than  useless.  Ever  and  anon  they  rise 
like  mists  and  darken  our  spiritual  vision  and  lead 
us  astray.  Let  us,  therefore,  give  up  this  relic  of 
old  superstition  in  our  theology  and  preach  the 
plain,  unvarnished  and  pure  truth  that  the  self, 
the  true  self  of  man,  is  the  one  thing  really  valuable, 
and  that  its  realisation  or  development  is  an  end 
in  itself,  irrespective  of  any  other  gain,  and  that  a 
life  of  virtue  is  its  own  reward,  if  the  word  '  reward  ' 


A    SCHEME   OP   DUTIES.  203 

is  at  all  to  be  used,  and  that  sin  is  its  own  punish- 
ment, if  the  word  '  punishment '  is  at  all  tproe 
retained.  * 

Here,  ladies  and  gentlemen,  I  coinr/to  the  close 
of  my  exposition  of  the  Br.ihmic  doctrine  of  con- 
science and  the  moral  life.  But  I  think  that  such 
an  exposition  would  be  considered  incomplete 
without  an  enumeration,  however  imperfect,  of  the 
main  lines  of  moral  duty,  a  more  or  less  detailed 
account  of  the  chief  duties  that  conscience  calls 
upon  us  to  perform.  I  shall  therefore  conclude  my 
1>Y  reading  what  I  have  got  ready-made  in 

1,  name'  ;  scheme  of  our  duties  as  moral 

irawn  up  in  my  little  book  entitled  The  RfH- 
fjinn  of  '  g  you  to  notice  that  in  this 

scheme  I  have  omitted  those  duties  which  we 
commonly  call  religious,  reserving  them  for  sepa- 
rate treatment  in  a  distinct  chapter,  and  that  I  have 

:tioned  many  accomplishments  and  excellences 
as  moral  duties  which,  on  account  of  a  narrow  view 
of  t!  il  life,  are  not  commonly  recognised  as 

duties,  but  which  really  form  parts  of  a  rightly 
conceiv*  of  the  moral  lift-.  li  >. \v\vr,  to 

ict,  having  laid  down  and 
illustrated  the 'three  main  lines  of  duty,  intellectual, 

•;unal  and  ;csthetic,  I  say — 

"  These  three  main  lines    of  duty    indicate    an 
ter   which    conscience  calls  upon    us  to 
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acquire.     What  this  character  is  in  its  fullness,  we 
cannot    quite    conceive,    for    it   is  being    gradually 
revested  to  us  with  the  growth  of  our  moral  life. 
As  we  follow  conscience  more  and  more  strictly,  it 
dictates  higher  and  higher  duties  to  us,   and  our 
idea  of  the  character  we  are  to  form  in  us  is  raised 
more  and  more.     But  we  can  nevertheless  conceive 
the  main  features  of  this  character.     The  various 
branches  of  knowledge,   which  it  is   necessary  and 
possible  for  us  to  acquire,  are  well  known.     Each  of 
these  branches  implies  a  corresponding  aspect  of  our 
inner  nature  which  calls  for  culture  and  develop- 
ment.    The  study  of  the  various  natural  sciences, — 
of  Physics,  Chemistry,  Biology,  Physiology,  Geology, 
Astronomy,    etc.,    and   of   the    moral   sciences  like 
Metaphysics,  Psychology,  Ethics  and  Politics,  opens 
up   not   only  distinct    departments  of  Nature,  but 
also  distinct  chambers,  so  to  speak,  of  our  spiritual 
nature  ;  and  the  pursuit  of  all  kinds  of  knowledge 
in  general  calls  into  play  and  furthers  the  proper 
development  of  the  common  intellectual  powers  of 
the    mind.      Deep    and    steady    attention,  untiring 
perseverance,    a  clear    and    systematically    formed 
memory,  a  vivid    imagination  capable  of  production 
and   reproduction,    the  power  of  close  and  minute 
observation  and  of  deep  and  searching  introspection, 
the    capacity    of    drawing    correct  inductions   from 
particular  facts  and  of  applying  general  principles  to 
particular  cases, — these   and  such    other  powers,  in 
all  their  vigour    and  fullness,    form  the  intellectual 
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traits  of  the  ideal  character  which  conscience 
presents  to  us.  Then,  under  the  second  head, — PJ& 
love  and  service  of  our  fellow-beings, — is  incxuded 
a  host  of  noble  characteristic1-  which  constantly  call 
for  the  putting  forth  of  our  energies,  and»4hame  our 
actual  achievements.  A  sincere  respecft  for  human- 
ity as  such,  however  wretched  and  even  horrible 
may  be  the  form  in  .which  it  is  presented  to  us,  a 
constant  readiness  to  lend  a  helping  hand  to  every 
noble  undertaking,  a  tender  compassion  and  sym- 
pathy for  all  forms  of  suffering,  a  keen  sense  of 
justice  that  scruples  to  tread  upon  the  rights  of 
others  in  the  slightest  degree,  a  vigilant  truthfulness 
thai  ry  word  before  it  is  uttered,  tender 

and  watchful  care  of  wife,  children  and  all  others 
whose  life,  health  and  education  depend  upon  us, 
an  untiring  industry  that  hates  all  forms  of  indolence 
and  spurns  all  ease  that  it  has  not  rightly  earned, 
the  scrupulous  performance  of  all  duties  entrusted 
to  us  by  our  earthly  masters,  system  and  regularity 
in  work  and  in  the  proper  use  of  time,  a  clear  con- 
ception and  steady  pursuit  of  our  special  mission  in 
life,  a  patriotism  that  identifies  itself  with  its  coun- 
s  good  and  evil  and  devotes  itself  to  its  service 
with  untiring  zeal,  and  a  broad  and  enlightened 
philanthropy  khat  keeps  its  ears  always  open  to 
what  is  going  on  in  the  world  and  rejoices  in  every 
triumph  of  the  cause  of  humanity  and  grieves  for 
every  failure  it  sustains, — such  are  some  of  the  virtues 
which  the  law  of  love  demands  from  us.  Then, 
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thirdly,  the  beauty  and  sweetness  with  which  God 
'iiCis  filled  Nature,  and  which  he  has  given  man  the 
powvj1  to  create,  demands  the  admiration  and  appre- 
ciation of  our  hearts.  It  is  indeed  true  that  the 
wants  of  Wdinary  men  are  so  many,  and  the  most 
pressing  duties  of  life  occupy  so  much  of  our  time 
and  energy,  that  we  have  but  few  opportunities  of 
cultivating  our  tastes  and  enjoying  the  beauties 
of  Nature  and  Art.  But,  if  we  only  have  a  clear 
notion  of  the  peace  and  harmony  brought  to  our 
inner  nature  by  a  deep  and  sincere  admiration  of  the 
beauty  contained  in  the  heart  of  Nature,  and  of  how 
this  peace  and  harmony  makes  many  things  smooth, 
sweet  and  tranquil  that  seemed  otherwise  jarring  and 
full  of  conflict,  then  perhaps  we  may  have  more  time 
and  attention  to  devote  to  the  culture  of  this  side  of 
our  nature  even  amidst  the  arduous  struggles  of  life. 
And  one  thing,  we  can  all  do  :  we  can  keep  our 
hearts  always  open  to  the  beauty  and  sublimity  that 
Nature  displays,  and  the  sweetness  and  harmony  that 
streams  out  of  human  art,  wherever  and  in  what- 
ever circumstances  of  life  we  may  be  placed.  The 
glories  of  sunrise  and  sunset,  the  beauty  and  freshness 
of  morning,  and  the  coolness  and  tranquillity  of 
evening,  the  soft  greenness  of  trees  and  leafy  bowers, 
the  variegated  colours  and  refreshing  perfumes  of 
flowers,  the  gloomy  splendour  of  lowering  and  moving 
clouds,  the  soothing  murmur  of  little  streams  and 
the  dignified  flow  of  broad  rivers,  the  soft,  melting 
beauty  of  moon-light  and  the  calm  splendour  of  a 
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dark,  starry  night,  the  playful  mirth  of  childhood 
and  the  bloom  and  vivacity  of  youth,  the  vari«\t 
scenes  of  beauty,  passion  and  activity  to  which 
poetry  and  fiction  introduce  us,  pnd  the  depths  of 
sweetness  and  the  heights  of  noblf  feeling  to  which 
music  leads  the  soul, — these  and  many  <5ther  aids  to 
aesthetic  culture  are  available  even  to  the  poorest 
and  the  busiest ;  and  dry,  harsh  and  unsusceptible 
to  all  lofty  emotion  must  be  the  heart  of  the 
man,  and  stern  and  dreary  the  view  of  life 
presented  to  him,  who  is  insensible  to  the  sweetening 
and  ennobling  influences  which  are  thus  unceasingly 
streaming  out  of  the  heart  of  Nature.  The  proper 
attitude  of  mind  towards  Nature,  life  and  human 
history  is  evidently  one  of  profound  awe  and  admi- 
ration ;  and  the  duty  demanded  from  us  is  the 
constant  endeavour  to  keep  these  feelings  alive  by 
every  means  at  our  command." 
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LECTURE  YI1I 

>• 

The  Divine  Love  and  Holiness 

In    this  eighth   lecture  of    the   present  series, 

which  was   originally  intended  to  be  t<he  last,  we 

approach  what  may  be  called  the  highest  truth  of 

Brahmaism,  the  goodness  of  God, — the  unspeakable 

love  of  God  for  man  and  the  perfect  holiness  of  the 

Divine  character.     It  may  very  well  be  said  that  all 

our  previous  lectures  have  been  mere  preparations 

for  this, — the  foundation  on  which  this  is   to   be 

built  as  an  edifice.     In  tin;  abstract,  there  is  really 

no  comparison  possible  between  truth  and  truth,  as 

to  their  value ;  but  in  relation  to  the  spiritual  life  of 

man,  the  doctrine   of  Divine   goodness,   or    rather 

man's  knowledge  of  the  goodness  of  God,  is  such  an 

nt  thing,  that  religion   without  this  is    little 

:r  than  a  name.     A  consciousness  of  the  love 

of  God  is  at  once  the  strength  and  the  sweetness  of 

Jous  life.     If  a  philosophy  of  religion  stops 

short  of  placing  this  truth  on  a  firm,  unassailable 

basis,  it  does  not  deserve  the  name  of  philosophy. 

,  on  the  other  hand,  is  dry,   barren  and  bitter, 

:  all  its  outward  glitter,  if  it  is  not  inspired  by  a 

use  of  thc^-love  of  God.     Every  true  heart 

:  cry  out  with  the  pious  Fenelon — 

"Oh,  what  is  life, 

A  toil,  I 

\\<  .     ;t  not  lighted  by  thy  love  divine." 
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The  great  Vyasa,  it  is  said,  was  one  day  sitting 
in  a  melancholy  mood  when  he  received  a  visit  from 
the  scge  Narada.     On  Narada' s  inquiry  into  the  cause 
of  his   ..nelancholy,  Vyasa  said  that  though  he  had 
•written  the  Mahdbhdrata,  the  Brahma  Sutras  and 
the  eighteen  Purdnas,  (as  the  popular  belief  is,)  he 
felt  no  peace  in  his  heart.     It  seemed  to  him  that 
he  had  left  something  undone  and  that  unless  he  did 
it,  he  would  find  no  peace.     But  he  could  not  under- 
stand  what  that   thing  was.     Narada  replied  that, 
notwithstanding   Vyasa's  voluminous  works,  he  had 
left  undone  the  most  important  of  all  things.     He 
had  not  sung  the  praise  of  the  Lord,   and  unless  he 
did  this,  he  would  find  no  peace.     Vyasa,  it  is  said, 
agreed  with  Narada  and  resolved  to  complete  his 
life's  work  by  composing  a  work  which  should  ce- 
lebrate the  praise  of  the  Lord.     The  result  was  the 
Srimadblidgavata.      I  do  not  ask  you  to  accept  the 
truth  of   this  story.     I  insist  only  upon  its  moral. 
Literary  efforts,  specially  in  the  field  of  morals,  are 
vain  if  they  do  not  help  the  comprehension  of  the 
truth  of  all  truths — the  love  of  God  for  man.     And 
perfect  love  is,  as  we  shall  see,  inseparable,   nay, 
undistinguishable,   from   perfect  holiness.     I   shall 
tell  you  one  more  story  before  we  enter  into  our 
main  discussion.     And  this  time  ft  is  not  a   mere 
story,  but  a  bare  fact.     The  great  Chaitanya,  as  we 
read  in  his  lives  written  by  his  followers,  defeated 
two   great   Mayavadis  in  controversy  and  convert- 
ed   them   to    his    religion    of     love.     They   were 
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Acharya  S^rvabhauma  of  Puri  and  Svami  Pra- 
bodhananda  of  Benares.  The  Svami  was  the  head  of 
the  Sanyasis  in  the  holy  city — the  mendican*  fol- 
lowers of  Sankarach  irya.  He  had  written  maijfy  works 
on  Philosophy  before  his  conversion, — works  ex- 
pounding the  peculiar  tenets  of  his  sect.  <But  after  his 
conversion,  his  thoughts  ran  in  a  new  vein,  and  he 
wrote  a  work  very  different  in  contents  from  those  he 
had  formerly  written.  Its  nature  may  be  guessed  from 
— I1ddJid-i>remaxu>lIi'i-*in<tJiu — the  ocean  of 
the  love  of  Pui'llui.  The  Svami  must  have  realised 
the  comparative  futility  of  his  previous  labours  with- 
out this  crowning  effort  of  his  life.  Now,  to  compare 
little  things  with  great,  I  may  at  once  tell  you  once 
for  all,  ladies  and  gentlemen,  that  I  have  never  had 
to  go  through  any  conversion  from  a  religion  wanting 
in  a  recognition  of  the  love  of  God  to  one  which 
recognises  this  great  truth,  and  that  I  have  never 
regarded  philosophical  discussions  as  of  any  religious 
value  unless  they  can  elucidate  the  supreme  truth  of 
the  love  of  God.  But  it  really  takes  so  much  time 
and  labour  to  lay  the  foundations  of  that  truth,  and 
in  my  cast.-,  in  the  humble  efforts  I  have  from  time 
to  time  made  to  expound  religious  truth,  I  have 
had  to  linger  so  long  in  working  at  laying  the 
foundation  stones,  that  I  have  sometimes  seemed 
oblivious  of  the  :l  of  all  my  labor  it  I 

have  really  been  not  oblivious,  but  only  patient  and 
slow,   so   that   I    might   be   sure.     While    I   have 
-nod  long  and  deep  to  throw  away  my  building 
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implements,  soar  high  and  sing  a  heartfelt  sorg  in 
praise  of  BraJuna-premasudhd-sindhu,  my  calmer 
thoughts  have  counselled  me  to  stop  and  finish  the 
tower  a"!-  whose  foundation  I  have  been  working,  so 
that  my  song  of  praise  may  not  only  be  heard  by 
rny  fellow-v.vorshippers  far  and  wide,  but  may 
resemble  more  the  constant  and  steady  notes  of  the 
nalialtat  than  the  ephemeral  song  of  a  bird  that  soars 
high  for  a  moment,  but  the  next  moment  comes  down 
with  tired  wings  to  the  very  dust  of  the  earth. 

Coming,  now,  to  the  real  subject  of  our  to-day's 
discussion,  let  us  ask  ourselves  what  foundations  we 
have  really  laid  in  the  course  of  the  previous  lectures 
of  the  present  series  for  building  the  doctrine  of  the 
Divine  goodness.  The  first  of  our  foundation  stones,  I 
reply,  is  the  doctrine  expounded  in  our  fourth  lecture 
that  what  we  call  our  own  consciousness  is  really  the 
eternal  and  infinite  Divine  consciousness  reproduced 
under  the  limitations  of  time  and  space.  When  this 
truth  is  seen,  affirmations  on  the  nature  of  the 
Divine  Being  cease  to  be  mere  guess  work,  mere 
inferences.  Our  conscious  life  being  bound  up  with 
the  life  of  God,  we  can  speak  of  the  Divine  nature 
with  as  perfect  an  assurance  as  we  feel  in  speaking 
of  ourselves.  We  have  thus  seen  that  the  metaphy- 
sical perfection  of  God,  his  infinitude  in  time  and 
space,  his  unity  and  all-comprehensiveness,  his 
omniscience  and  omnipotence,  are  not  objects  of  the 
slightest  doubt ;  they  are  as  much  ascertained  and 
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necessat-y  truths  as  our  finitude.    The  second  founda-   , 
tion    :]'   ne   of   our   doctrine    is   the  truth   of   our 
;cnce  from  God  explained  in  our  sixth  lecture. 
This  truth  keeps  us  free  from  the  errors    'A  Mdyd- 
which  shuts  the  door  n.  -Jie  doctrine  of 

the  moral  perfection  of  God  by  making* him  the  only 
real  Being.  Our  seventh  lecture  is  the  third  stone 
in  our  foundation.  We  have  seen  therein  that  con- 
science or  the  moral  nature  of  man  is  the  direct 
manifestation  of  God  in  us.  All  \  human 

actions  are  directed  to  definite  ends  ;  and  the  ends  we 
set  before  us  are,  in  all  their  divergent  forms, 
reducible  to  self-realisation, — the  realisation  or 
fulfilment  of  the  true  nature  of  the  soul.  The  soul 
is,  as  we  have  further  seen,  universal  in  its  true 
nature  and  comprises  the  threefold  power  of 
knowing,  feeling  and  willing.  Its  true  fulfilment, 
therefore,  implies  the  harmonious  development 
of  all  its  powers  and  its  complete  spiritual 
unity  with  human  society  in  general.  This  com- 
prehensive idea  of  self-realisation  is  an  ideal  of 
perfect  love  and  holiness.  The  main  features  of  this 
present  to  every  enlightened  soul,  though 
.n  reveal  themselves  only  in  the  course  of 
our  gra<l  v,  here  is  the  most  sure 

and  •  vidence  of  the  goodness, — the  perfect 

love  and  h<  -of  God.     Conscience  being  the 

direct  ;.  1   in  us,  and  not  a  mere 

power  of  the  individual   soul,  as  it  is  often  wrongly 
:ted,  and    the   verdict  of  Conscience   being 
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^always  for  perfect  love  and  holiness,  for  just  and 
kind  behaviour  to  all,  God  is  necessarily  seen  to  be 
perfectly  loving  and  holy.  There  is  really  no 
inference^n  the  case.  It  is  a  case  of  direct  revelation. 
When  Conscience  inspires  us,  when  the  perfect 
ideal  of  true  solf -realisation  is  revealed  to  us,  our  in- 
most Soul,  the  Universal  in  us,  which  is  God,  shines 
in  its  true  nature,  as  the  perfectly  good,  the  perfectly 
just  and  loving.  In  these  moments  of  God-conscious- 
ness we  become  spiritually  one  with  God — one  with 
him  in  knowledge,  feeling  and  willing — and  see  him 
directly.  His  love  and  holiness,  as  well  as  his 
consciousness,  become  ours,  and  we  taste,  though 
only  for  a  moment,  the  joys  of  moksha  or  liberation. 
Though  short-lived,  however,  except  in  the  case  of 
such  godlike  beings  as  Buddha  and  Jesus,  this 
supreme  moment  of  experience  gives  us  our  surest 
insight  into  the  Divine  nature  and  becomes  the  very 
basis  of  our  moral  and  spiritual  life.  Even  when  we 
fall  off  from  this  high  condition,  even  when  our 
hearts  are  soiled  by  unholy  feelings  and  our  wills  by 
unholy  desires,  we  do  not  quite  lose  hold  of  the  light 
vouchsafed  to  us  in  those  glorious  moments.  The 
ideal  revealed  by  Conscience,  though  not  always  reali- 
sed as  it  is  in  moments  of  the  deepest  communion, 
continues  to  judge  us  in  our  practical  life.  The 
difference  between  what  God  is  and  what  we  sJwuld 
be  on  the  one  hand,  and  what  we  are  actually  on  the 
other,  is  always  before  us  and  serves  as  a  constant 
spur  to  all  our  moral  efforts  and  endeavours. 


TESTIMONY   OF   CONSCIENCE.  217 

Now,  this  conclusion,  namely,  that  the  ideal  of  „ 
perfect  love  and  holiness  revealed  to  us  in  Conscience 
is  a  direct  manifestation  of  what  is  eternally  yealised 
in  God,  may  be  sought  to  be  evaded  by  defying  the 
truth  of  the  essential  unity  of  God  and  man  on 
which  it  is  founded.  For  the  proof  of  that  doctrine 
I  can  only  refer  to  my  previous  lectures  of  the 
present  series.  But  even  if  the  truth  of  that 
doctrine  were  denied,  the  value  of  the  testimony 
afforded  by  Conscience  as  to  the  moral  nature  of 
God  would  scarcely  be  affected.  Conscience,  it 
must  be  admitted  even  on  the  lowest  estimate  of  its 
character,  is  always  in  favour  of  perfect  love  and 
holiness.  It  is  so  at  least  in  the  best  types  of 
humanity.  The  inference  from  this  fact  is  that 

Vuthor  or  Source  of  Conscience  must  be  perfectly 
loving  and  holy.  If  he  were  not  so,  if  he  were 
unloving  and  unholy,  he  would  not  have  implanted  a 
faculty  in  the  human  mind  which  invariably  speaks 

ist  unlovingness  and   unholiness.      Even   the 

t  of  men  do  not  wish  that  their  children  should 
hate  them.  If  the  Divine  character  were  other  than 

ctly  loving  and  holy,  the  Divine  Being   would 

:•  have  made  men  so  that  in  proportion  as  they 
grew  wiser  they  would  hate  him  more  and  more.  If 
th<  heart  and  Will  of  the  wisest  among  us  arc  attuned 

rfect  love  and  holiness,  then,  to  believe  that  God 
is  not  perfectly  loving  and  holy  ist  .  <>  in  the 

••sition    that   th--  :\;\n 

the  Creator.     It  that  tin-  }>art  i- 
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than  the  whole,  that  what  is  not  in  the  cause,  that 
is  perfect  love  and  holiness,  has  somehow  or  other 
come  into  the  effect.  I  beg  you  earnestly  to  realise 
the  extreme  absurdity,  nay  the  self-contradiction,  of 
the  sceptical  position  that  God  may  possibly  be  un- 
loving and  up.holy, — that  there  may  be  defects  or 
imperfections  in  the  Divine  character.  If  this  ex- 
treme absurdity  were  seen,  much  of  what  has  been 
written  by  clever  and  ingenious  but  really  very 
shallow-minded  thinkers  on  the  possible  defects  of  the 
Divine  character  would  rever  have  been  written, 
much  less  lauded  and  admired  as  thoughtful 
utterances.  The  sceptic  stands  upon  the  ideal  of 
perfect  goodness  revealed  to  him  by  Conscience,  he 
identifies  himself  with  that  ideal  and  judges  and 
condemns  God  by  it !  He  does  not  see  that  he  sets 
himself  above  his  Maker,  that  he  conceives  himself 
better  than  God  and  thereby  shows  how  little  of  the 
wisdom  he  boasts  of  is  really  possessed  by  him. 
Really  the  light  by  which  he  thus  judges  God  is 
God's  own  light ;  and  the  object  of  judgment  is  not 
really  God,  but  a  creation  of  the  sceptic's  own 
imagination. 

But  I  anticipate  an  objection  at  this  stage. 
Conscience  speaks  unerringly,  it  irfay  be  said,  in 
favour  of  perfect  love  and  holiness,  only  in  the  best 
of  men.  In  many  human  minds,  its  voice  is  far 
from  clear.  Nay,  in  many  cases,  it  seems  to  re- 
present the  wrong  as  the  right,  and  the  right  as  the 
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wrong.     How  can  Conscience,  therefore,  be  accepted . 
as  the  revelation  of  t  !^e    Divine  character  ?  Now,  I 
do  not  quite  accept  this  representation  of  Conscience 
as  an  unsafe  ami  tole  guide  to  right  conduct. 

I  have  explained  i  vny  seventh  lecture  how  higher 
and  higher  ideas  of  self-realisation,  are  presented 
to  man  according  to  his  mental  growth.  Men,  as  I 
have  fu.  ,;d,  should  be  judged  by  the  light 

vouch-safed  to  them,  and  not  by  that  which  others 
have  got,  but  \vhich  is  withheld  from  them.  How- 
ever, let  me  >ment,  for  argument's 
sake,  that  .ture  of  man  is  not, 
except  io  t.  types  of  humanity,  a  safe 
and  relia1  s  admission  by  no  means 

tusionthat  God  is  perfectly 

goo<'  ie  metaphysical  perfec- 

tion- 'i    the  moral,  it  is  the 

ition  of  God  in  us  that 

e.     The  world  in  its  wisdom 

kno"  •  ordinary  intellect,  even  to 

the  clevt  i  most  ingenious  men,  the  material 

world  seems   quite    independent  of  mind,  and  finite 

lincient  for  themselves  and 
to  be  in  no  i:  ;ie  support  of  an  Infinite  Mind. 

they  are  revealed  in  a  c' 
analysis  of  experience,  quite  th> 

•  •veal in:  hest   truth  in  its  lower 

:  it-    highest    tli^hts.     The  same  is 

16,   which  is  only  in 

T      ;L,'h   not  the 
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.moral  nature  of  God  in  the  lower  stages  of  its 
development,  it  does  so  in  the  higher.  As  our 
moments  of  the  highest  communion  reveal  more 
of  God  than  the  days  and  years  of  common  worldly 
life,  so  the  characters  of  Buddha  and  Jesus,  though 
unequalled  in  uthe  course  of  centuries  and  cycles, 
are  infinitely  more  correct  revelations  of  the  Divine 
character  than  the  lives  of  millions  of  ordinary  men. 
But  if  Buddhas  and  Christs  are  rare,  not  so  are 
their  admirers  and  followers.  As  centuries  roll  on, 
the  ideals  of  perfection  revealed  by  them  meet  with 
wider  and  wider  and  deeper  and  deeper  appreciation, 
and  the  world  is  more  and  more  permeated  by  them 
and  undergoes  reform  and  reconstruction  on  their 
lines.  Thus  there  is  going  on  a  course  of  continually 
clearer  and  clearer  manifestation  of  the  Divine 
perfection  in  human  life  and  society, — a  manifesta- 
tion which  is  not  darkened,  for  those  who  wish  to 
see,  by  the  lower  and  less  developed  forms  of  human 
character. 

One  great  obstacle  to  a  true  realisation  of  the 
Divine  goodness,  specially  of  God's  love  for  man,  is 
a  wrong  or  imperfect  idea  of  what  is  our  true  good. 
Happiness  is  often  wrongly  regarded  as  the  highest 
good,  and  love  or  goodness  is  supposed  to  consist  in 
the  promotion  of  happiness.  The  consequence  is, 
that  not  sharing  in  much  of  the  happiness  which 
we  fancy  to  be  the  lot  of  others,  we  consider  God  as 
more  or  less  indifferent  to  us.  The  true  good  we 
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have  seen,  in  our  seventh  lecture,  to  be  self-realisa- 
tion, and  happiness  to  be  only  a  part,  a  small  part 
rather,  of  true  self-realisation.  God's  goodness  or 
holiness,  therefore,  consists  in  the  perfection  of  his 
nature  in  all  aspects,  intellectual,  emotional  and 
aesthetic,  and  his  love  to  man  in  wishing  and 
promoting  his  true  self-realisation.  The  course  of 
self-development  may,  and  we  see  it  does,  involve  a 
good  deal  of  suffering  and  struggle.  God's  love  to 
us,  therefore,  cannot  be  measured  by  the  measure  of 
happiness  he  confers  upon  us.  Nor  should  our 
thankfulness  to  him  be  inspired  only  by  the  re- 
abrance  of  things  sweet  and  pleasant  with 
-trews  our  life.  The  pleasant  and  the 
painful  alike  help  the  growth  of  our  souls ;  and  it  is 
in  this  growth,  whatever  may  be  the  means  by 
which  it  is  brought  about,  that  we  should  see  his 
love  to  us  manifested.  If  we  bear  these  facts  in 
mind,  we  may  be  saved  from  many  a  difficulty  that 
we  experience,  in  the  varied  trials  of  life,  in  keeping 
our  faith  unshaken  in  the  perfect  love  of  God  for 
more  word  in  this  connection.  Love 
and  holiness,  though  we  distinguish  them  for  practi- 
cal purposes,  are  really  inseparable.  Holiness  is 
perfection  in  all  spiritual  excellences ;  and  that 
Ives  love.  Love,  again,  is  wishing  and  further- 
the  good  of  others ;  and  one  cannot  wish  or 
further  the  good  of  others  if  that  good  is  not  dear  to 
him.  But  to  love  the  good  is  holiness.  Love  and 
holiness,  therefore,  are  inseparable. 
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Another  great  obstacle  to  a  proper  realisation 
of  the  Divine  love  to  man  is  a  wrong  idea  of  the 
scientific  doctrine  of  uniform  and  universal  laws  to 
which  the  whole  of  Nature  is  subject.  That  idea  is 
that  it  is  only  the  human  race  as  a  whole,  and  not 
every  individual  human  being,  that  is  the  direct 
object  of  Divine  love.  The  laws  of  Nature  are  seen  to 
be  no  respector  of  persons.  Disease  attacks  the  sinner 
and  the  virtuous  alike.  A  conflagration  reduces 
to  ashes  the  houses  of  all  alike,  be  they  lovers  of 
God  or  such  as  scoff  at  all  religion.  A  capsised  ship 
goes  down  into  the  sea  with  both  the  pious  and  the 
impious.  The  laws  of  labour  and  wealth  prosper 
the  prudent,  the  frugal  and  the  industrious,  and 
reduce  to  penury  the  careless,  the  thriftless  and 
the  lazy,  irrespectively  of  their  attention  to  spiritual 
matters.  Such  facts  seem  to  prove  that  the  direct 
objects  of  God's  care  are  not  individuals,  but  men  in 
general,  as  subject  to  physical  and  moral  laws.  On 
the  other  hand,  the  revelation  of  God  as  the  soul  of 
our  souls  is  direct  and  individual.  What  we  call 
our  consciousness  is  only  a  reproduction  of  the 
Divine  consciousness  under  the  limitations  of  time 
and  space.  He  whom  Christians  call  the  "  only  be- 
gotten son  of  God  "  is  not  more  Divine  in  essence 
than  every  ordinary  man.  The  powers  of  our  mind 
all  act  through  God's  direct  inspiration.  The  effects 
of  what  are  called  the  laws  of  Nature, — and  it  must 
be  always  remembered  that  these  laws  are  nothing 
but  uniform  modes  of  the  Divine  activity — the  effects 
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of  these  laws  on  us,  I  say,  are  felt  as  God's  direct 
dealings    with    individuals.     To  suppose,  therefore, 
that  these  effects  are  not  intentional  and  purposive  on 
the  part  of  God,  and  that  it  is  his  intention  only  to 
produce  a  general  effect  by  the  working  of  these 
laws  and  not  to  reach,  affect  and  moulfj  every  individ- 
ual i  .rly,  is  the  result  of  superficial  thinking. 
If  the  Divine  Ruler  were,  like  an  earthly  sovereign, 
unav  Ins  subjects  individually,  such  a  supposi- 
tion  might  be  entertained.     But  as  he   is,  in  the 
laiv  Upanishads,  the  ear  of  the  ear,  the 
uncle              ng  of  the  understanding,  the  speech   of 
spec  ,  the  eye  of  the  eye  ("Srotrcuya 
srotrnn'    manaso  mano    i/ad    radio  ltd   racliam  sa  u 
Anatch&Jtshushaifkafohuh"),   it  is  a  pal- 
pable misrepresentation  of  him  to  picture  him  as,  like 
an  (                       ign,  administering  only  general  laws 
and   unaware   or  careless  of  their  consequences  on 
individuals.     His    direct   dealings    with   individuals 
are  an  unmistakable  proof  of  his  special  care  for  each 
person.     General   laws  are  not,   in  themselves,   any 
disproof  of  his   particular  attention   to  every   indivi- 
dual.    And   th<  :ects  of    these    laws    on 
individuals   are  most  van'ou  mt  to  some   and 
t'ul    to    others,    this     fact    in    itself    does    not 
•••<•    that    the  particular    good  of   each  individual 
is  not    intended  to   be                 and  is  not  actually 

independently  of  the 

light  a!:  us  no  testimony 

as  to  the  moral  nature  of  its  Author.     As  I  say  in 
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my  Religion  of  Brahman,  "  Natural  phenomena  give 
us  no  direct  testimony  as  to  the  character  of  God.  It 
is  Conscience  that  perceives  the  moral  quality  of 
actions,  presents  an  ideal  character  of  perfect  truth, 
goodness  and  beauty  for  our  realisation,  and  reveals  a 
perfect  Being  oj:  whom  this  ideal  is  an  image.  But  for 
the  voice  of  Conscience  speaking  within  us,  the  very 
question  of  the  goodness  of  God  would  not  at  all  be 
raised,  and,  though  perhaps  thinking  of  him  as  a 
conscious  and  active  Being,  we  would  not  think  of 
his  being  either  good  or  evil,  loving  or  unloving,  holy 
or  unholy.  And  the  question  raised  by  Conscience 
can  be  finally  settled  by  Conscience  alone."  Now, 
the  ideal  of  perfection  revealed  by  Conscience,  the 
ideal  that  guides  our  moral  efforts  and  moral  judg- 
ments and  is  temporarily  realised  in  our  moments 
of  the  highest  communion,  is  an  ideal  of  perfect  love 
to  individuals.  A  general  care  of  persons  as  mem- 
bers of  a  community  or  a  common  brotherhood  and 
indifference  to  the  needs,  requirements  and  progress 
of  individuals, — this  is  not  the  highest  idea  of  love 
revealed  to  our  spiritual  vision  or  realised  in  the  best 
and  most  adored  types  of  humanity.  The  highest 
ideal  of  love,  that  which  draws  our  deepest  admira- 
tion, shames  our  actual  imperfections  and  fires  our 
hearts  with  the  loftiest  aspirations,  is  one  of  the 
closest  attention  to  individual  life  even  in  its  minu- 
test details,  of  the  deepest  sympathy  with  the  sorrows 
and  aspirations  of  every  heart,  and  of  the  most  un- 
ceasing activity  in  promoting  the  good  of  each  soul. 
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It  is  such  a  love,  given  to  every  personal  being,  that 
we  must  believe  to  be  God's.  To  suppose  that  God's 
love  is  anything  less  than  this,  is  to  imagine  him,  as 
I  have  already  pointed  out,  morally  lower  than  his 
highest  creatures,  lower  than  even  his  ordinary  crea- 
tures in  their  highest  moments.  It  may  also  be  said 
thatour  faithin  God's  love,  as  just  painted,  will  be  more 
and  more  confirmed  and  better  and  better  realised, 
in  proportion  as  our  hearts  grow  purer  and  warm- 
er, and  that  it  is  only  in  moments  when  our  carnal 
life  gets  the  better  of  our  higher  life  and  darkens  our 
spiritual  vision,  that  we  begin  to  doubt  the  goodness 
of  God  and  fail  to  realise  it  in  its  true  depth  and 
sweetness.  A  life  of  unselfish  and  active  benevolence, 
and  deep  and  frequent  acts  of  communion  with  the 
Divine  Spirit,  are  evidently  the  only  means  of  keep- 
'i  and  warm  our  faith  in  the  transcendent 
love  of  God  for  man. 

Now,  when  our  faith  in  God's  goodness  is  thus 
placed  on  the  right  basis,  and  when  we  endeavour,  in 
all  our  moral  efforts  and  difficulties,  to  keep  our 
eyes  fixed  on  this  high  ground  of  faith,  the  apparent 
inequalities  in  human  lot  and  those  events  in  Nature 
and  huiiiiin  society  that  seem  to  be  evils  besetting 
the  way  of  our  progress  and  happiness,  do  not  really 
trouble  us  much.  As  I  have  said  in  the  book  I  have 
already  quoted  from,  "In  all  attempts  to  reconcile 
the  goodness  of  God  with  the  existence  of  evil 
in  the  world,  it  must  be  constantly  borne  in  mind 

15 
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that  our  faith  in  the  Divine  goodness  is  not 
an  inference  from  the  beneficent  order  of  the 
world — from  the  provision  for  the  happiness  and 
moral  progress  of  created  beings  that  we  see  in 
Nature.  A  sound  induction  from  these  facts  does, 
indeed,  lead  tc  the  conclusion  that  there  is  a  large 
preponderance  of  good  over  evil  in  the  world,  and 
that  the  Author  of  Nature  is  a  beneficent  Being. 
But  it  does  not  prove  that  his  goodness  is  perfect. 
Our  faith  in  the  Divine  perfection  rests,  as  we  have 
seen,  on  higher  and  surer  grounds,  namely,  the 
deliverances  of  Conscience.  Though  we  are  liable  to 
occasional  mistakes  in  our  judgment  of  what  is  right 
and  what  is  wrong,  what  is  good  and  what  is  evil, 
Conscience  invariably  and  infallibly  tells  us  to  choose 
the  right  and  the  good  and  eschew  the  wrong  and 
the  evil,  and  thus  shows  that  he  whose  will  and 
character  it  reveals,  is  perfectly  and  invariably  good. 
This  unequivocal  verdict  of  our  higher  nature, 
when  heard  in  all  its  strength  and  fullness, 
gives  us  a  faith  which  cannot  be  shaken  by  any 

number  of  merely  physical  and  sensuous  events 

To  learn  the  meaning  of  right  and  wrong,  good 
and  evil,  from  Conscience,  and  then,  from  the 
tendency  of  some  natural  events  to  promote  our 
good  to  conclude  that  so  far  as  these  events  go  the 
Author  of  Nature  is  a  good  Being,  and  from  the 
seemingly  evil  tendency  of  certain  other  events  to 
declare  that  these  qualify  and  limit  his  goodness,  is 
not  a  valid  procedure.  If  the  verdict  of  Conscience 
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be  accepted  at  all,  it  must  be  accepted  in  its  entirety. 
If  the  distinction  of  right  and  wrong,  good  and  evii, 
be  regarded  as  a  valid  distinction  —  a  distinction 
in  the  real  nature  of  things,  the  faith  to  which 
this  distinction  bears  witness  —  the  conception  of  a 
perfect  Being  —  of  which  our  moral  judgments  are 
but  abstract  expressions,  must  be  regarded  as 
objectively  valid,  as  the  revelation  of  a  real  perfection. 
When  faith  in  the  Divine  perfection  is  thus  based  on 
its  real  foundation,  the  various  forms  of  apparent 
evil  in  the  world  fail  to  shake  it.  Whether  we  are 
able  or  not  to  reconcile  them  with  the  Divine  good- 
ness by  any  process  of  reasoning,  we  believe  that 
they  are  reconcilable  with  it.  We  feel  that  it  is  the 
necessary  limitations  of  our  understandings,  conse- 
quent on  our  being  created  beings,  that  prevent  us 
Q  seeing  the  harmony  of  these  events  with  the 
;>-ct  goodness  of  God,  and  that  to  him  who  sees 
all  —  sees  what  is  nearest  to  us  as  well  as  what  is 
Uest,  the  most  remote  past  and  future  as  well 
as  the  present  —  all  tilings  must  be  in  perfect  accord 
with  one  anoth- 


.  however,  that  the    problem  of  evil 
m  insoluble  one  ;  and  as  science  and 
philosophy    advance,    and    man    becomes  wiser  and 
\vitli   the  process  of  the  suns,"  the  ways  of 

1  ili-'d  to  his  understand- 

In  what  regains  of  our  present  lecture,  I  can, 
,    hop--     t  )    j/iv     you    nothing  more    th.in 
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a  few  suggestive  hints  on  the  way  the  problem 
should  be  handled.  I  think  it  ought  to  be  remem- 
bered, first  of  all,  that  there  are  certain  impossibilities 
in  the  moral  world  as  there  are  some  in  the  physical ; 
and  that  as  the  latter  do  not  imply  any  imperfection 
in  God,  so  neither  do  the  former.  For  instance,  as 
it  is  impossible  to  make  two  and  two  equal  to  five, 
or  to  construct  a  triangle  with  four  sides,  so  it  seems 
to  be  impossible  even  for  God  to  make  another 
perfect  being,  a  second  God.  A  created  being,  a 
being  in  time  and  space,  must,  it  seems  to  me,  be 
more  or  less  imperfect.  He  will,  indeed,  grow 
continually,  but  there  must  always  be  some  imper- 
fection in  him,  and  his  progress  will  necessarily  in- 
volve a  greater  or  less  amount  of  pain  and  struggle. 
If  such  pain  and  struggle  be  rightly  called  evil,  evil  is, 
it  seems  to  me,  a  necessary  part  of  our  lot  and,  as 
such,  is  in  no  conflict  with  the  Divine  goodness. 
But  in  reality  such  evils  are  only  means  of  good. 
Pain,  error,  struggle  and  conflict  are  evils  in  the 
sense  that  they  must  be  overcome  and  their  oppo- 
sites — happiness,  wisdom,  peace  and  harmony — 
attained  through  them.  They  are  only  forces 
through  struggles  against  which  the  human  soul 
becomes  continually  stronger  and  stronger.  They 
are,  therefore,  relative  and  not  absoiute  evils 
and  present  no  real  difficulties  to  thinking  minds  in 
reconciling  the  actual  course  of  Nature  with  the 
ideal  of  the  Divine  goodness  in  the  heart.  We  may 
not  be  able  to  say  always  what  particular  pain, 
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difficulty  or  struggle  serves  to  bring  what  particular 
good  to  us  ;  but  if  it  is  always  remembered  that  wants 
and  imperfections,  pain  and  struggle,  in  some  form 
or  other,  are  necessary  for  created  beings  and  are 
only  steps  to  our  higher  good  and  endless  progress, 
our  inability  to  account  for  each  particular  evil  will 
not  trouble  us  much.  * 

v,  as  a  particular  application  of  the  general 
law  that  no  created  object  can  be  perfect,  we  must 
remember  that  the  earth  and  our  bodies  are  imper- 
fect objects  and  necessarily  follow  the  laws  of  slow 
growth  or  construction  and  gradual  dissolution  or 
death.  As  geologists  tell  us,  the  earth  has  taken 
millions  and  millions  of  years  to  assume  its  present 
form  and  to  become  as  well  habitable  as  it  now 

Its  earlier  history  was  marked  by  far  greater 
cataclysms  than  thos<-  <  -»'  which  we  hear  and  which 
we  experience.  A  may  come  when  such 

cataclysms, — earthquakes,  volcanic  eruptions,  deso- 
late: i-l  innundations  and  the  like — will 
i  also,  by  his  progress  in  civilisation, 
will  become  more  able  than  nov,  himself 
against  physical  vicissitudes,  as  he  has  already 
become  proof  a{j  many  of  th»-i,:.  Hut  growth 
and  progress,  in  the  case  of  mat.  rial  structures 
and  organ  i-  o  a  continually  nearer  ap- 

tch  to  dissolution  and  death.      A  ie  of 

:i   and     shvngth    mi    ui    t|;(.     slow 

;i  of  decay,  so  in   the  case  of  tl.  lull 
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suitableness  for  human  habitation  will  mean  the 
beginning  of  gradual  unfitness  and  final  dissolution. 
As  every  individual  soul  is  required  to  leave  its 
body  and  seek  another  mode  of  existence,  so  will 
this  fair  human  society  be  required,  in  some  remote 
period  of  its  history,  to  leave  this  stage  of  its  activi- 
ty and  be  transplanted  to  another.  All  this  is  in 
full  harmony  with  the  laws  that  are  at  present  work- 
ing in  Nature  ;  and  there  is  nothing  in  it  either 
startling  or  inconsistent  with  the  Divine  goodness. 
It  is  only  if  we  identify  individual  souls  with  the 
bodies  that  they  temporarily  occupy  and  human 
society  with  the  earth  on  which  it  is  at  present 
ordained  to  play  its  appointed  parts,  that  decay, 
death  and  dissolution  weigh  upon  our  hearts,  darken 
our  visions  and  thwart  and  check  our  higher  aspira- 
tions. But  the  brief  span  of  our  earthly  life  is  only 
an  infinitesimal  portion  of  our  immortal  life  ;  and 
no  judgment  about  good  and  evil  can  be  valid  which 
has  reference  only  to  our  short  sojourn  on  earth. 
Both  in  individual  and  social  life,  in  the  life  of  persons 
as  well  as  of  nations,  many  things  must  remain  unful- 
filled which  we  must  hope  to  be  fulfilled  in  a  higher 
state  of  existence.  As  there  are  children  in  the 
physical  wrorld  in  respect  of  whom  we  do  not  regard 
it  as  an  evil  that  they  are  so  powerless,  so  ignorant 
and  so  little  useful  as  they  are,  because  we  hope  that 
there  lies  a  brighter  future  before  them,  so  there  are 
numberless  individuals  and  whole  races  of  men  who 
are  yet  in  the  childhood  of  spiritual  progress,  but 
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who  will  yei,  in  the  course  of  years,  centuries  and 
millenniums  comprised  in  the  endless  existence  allot- 
ted to  man,  rise  to  the  true  manhood  for  which  their 
God-given  natures  are  destined. 

It  is  not  necessary  to  take  up,  even  as  examples, 
particular  classes  of  events  which  appear  at  first  to 
be  absolute  evils,  but  which,  when  they  have  been 
fought  against  and  overcome,  are  seen  to  be  means 
of  progress  and  of  higher,  happier  life.  Where 
would  human  civilisation  be,  if  there  were  not 
hunger  and  thirst,  heat  and  cold,  rain  and  storm  and 
other  wants  and  so-called  inclemencies  of  Nature. 
In  themselves  they  are  not  blessings  ;  and  the  wisdom 
that  teaches  us  patiently  to  bear  the  ravages  of 
Nature  and  not  to  resist  her,  is  not  real  wisdom, 
but  only  foolishness  and  indolence  in  disguise.  In 
themselves  they  are  evils  and  must  be  fought  against 
and  removed.  Our  ival  good  lies  in  the  strength 
that  comes  to  us  when  we  have  vanquished  them, 

,  even  in  our  failures  in  struggling  against  them. 

The  strength  that  we  thus  gain  is  not  merely  phy- 

knowledge,  skill,  patience,  perseverance, 

:y  aii'l  rn-ojieratiun.      Wide-spread  famines, 

and  innundations,   by  furthering  these   and 

such  other  virtues  in  thousands  and  millions,  prove 

th'  •  |  of  heaven  in  the  disguise  of 

'•nt  close  fraternization  between 

Bengalis  and  Madrasis   dates,  I  remember,  from  the 

dire  Madias  famine  in  the  days  of  Lord  Lytton,  when 
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bands  of  workers  from  this  province  went  to  help 
their  dying  brethren  of  Madras  with  the  millions  con- 
tributed by  the  rich  and  the  poor  alike.  It  would 
not  be  too  much  to  say  that  our  present  political  re- 
awakening, which  has  broken  the  slumber  of  ages, 
is  chiefly  due  to  the  recurring  famines  of  recent 
years,  which,"  by  revealing  the  true  cause  of  our 
continual  impoverishment,  have  also  opened  our 
eyes  to  its  true  remedy.  The  Napoleonic  wars  of 
Europe  and  the  last  two  great  wars  in  the  east  of 
Asia,  the  Chino-Japanese  and  the  Russo-Japanese, 
have,  with  all  the  sufferings  caused  by  them,  done 
an  incalculable  moral  good  to  both  Europe  and 
Asia.  The  spiritual  blessings  which  sickness,  death 
and  bereavement  bring  with  them  are  familiar  to 
every  thoughtful  and  pious  soul  that  has  the  eye  to 
see  into  their  real  nature.  We  need  not,  however, 
dwell  upon  the  subject.  There  are  enough  of 
mysteries  in  Nature  and  society.  Let  us  not  mini- 
mise them.  But  we  also  know  enough  and  learn 
enough  daily,  if  we  wait  patiently,  to  see  the  wisdom 
of  the  English  poet's  advice — 

"  Where  you  cannot  unriddle,  learn  to  trust ." 

We  place  a  great  deal  of  trust  in  our  earthly  friends. 
When  we  have  closely  seen  their  hearts  and  studied 
their  natures,  our  trust  in  them  remains  unshaken 
even  when  we  see  many  things  in  their  dealings 
with  us  which  we  cannot  understand.  We  justly 
consider  that  man  to  be  unamiable  who  doubts  his 
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friends  and  loses  his  confidence  in  them  at  every  step, 
on  every  occasion  when  he  sees  anything  that  he 
cannot  interpret  consistently  with  their  goodwill 
towards  him.  What,  then,  should  be  thought  of  men 
who  doubt  the  goodness  of  the  Author  of  their 
nature  whenever  they  are  in  pain  or  difficulty — doubt 
the  goodness  of  him  who  is  the  source  of  all  earthly 
goodness,  including  the  goodness  of  the  doubter 
himself.  As  I  have  already  said,  the  more  you  think 
of  the  true  nature  of  this  sitting  in  judgment  over 
God,  the  more  will  you  be  repelled  by  its  foolishness, 
••me  absurdity. 

v,  in  conclusion,  I  have  only  to  emphasise 
what  I  have  already  said  in  substance,  namely,  that 
a  life  0  -t  piety  and  of  active  benevolence 

towards  (rod's  creatures  is  the  only  means  of  keeping 
up  a  vivid  faith  in  the  goodness  of  God.  It  is  a 
icrof  actual  experience  that  a  merely  intellectual 
conviction  of  the  higher  truths  01  religion — a  convic- 
tion not  illumined  by  fervent  devotions  and  earnest 
well-doing, — is  darkened  ever  and  anon  by  the  very 
con  i  ordinary,  worldly  life.  Not  necessarily 

,:iy  process  of  sceptical  reasoning,  but  by  the  very 
ption  in  B  purely  sensuous,  faith 

ics  is  apt  to  become  vague 

and  dreamy  au<l  elude  our  grasp.     This  is  specially 

of  such  a  subtle  reality  as  the  love 

tod.      M< •!•••  mi-  lieetual  pursuits,  even  the  pursuit 

of  spiritual  truth  as  an  intellectual  «  ,  cannot 
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be  a  sufficient  antidote  against  this  evil.  Love 
belongs  to  the  heart :  it  is  a  sentiment,  an  emotion, 
in  the  highest  and  deepest  sense  of  the  term. 
It  can  therefore  be  grasped  and  permanently  laid 
hold  of  only  by  the  heart.  It  is  only  by  constant 
and  habitual  exercises  that  move  the  heart,  that 
bring  into  play  the  purest  and  the  deepest  feelings, 
that  a  vivid  faith  in  the  Divine  love  can  be  kept 
up.  Frequent  and  fervent  acts  of  devotion  on  the 
one  hand,  leading  the  soul  to  the  direct  presence 
of  God,  and  active  service  of  man  on  the  other,  in 
the  family  and  in  society,  not  as  dry  routine  work, 
but  as  direct  communion  of  soul  with  soul,  can  alone 
keep  up  an  atmosphere  of  pure  and  fragrant  faith. 
It  should  be  clearly  understood  that  a  life  of  spiritual 
dryness  and  dullness,  barren  of  deep  emotions  and 
unselfish  activity,  is,  on  the  one  hand,  an  unmis- 
takable proof  that  those  who  live  such  a  life  do  not,  in 
the  heart  of  their  hearts,  believe  that  God  really  loves 
them,  for  it  is  not  in  the  nature  of  man  to  be  indifferent 
to  love  really  believed  in ;  and  that,  on  the  other 
hand,  such  a  life  is  the  least  calculated  to  lead  to  a 
vivid  faith  in  the  Divine  goodness.  Once  finally 
convinced  of  the  truth  of  Divine  love,  we  ought  to 
see  that  a  life  of  dryness  and  aloofness  from  God? 
a  life  of  forgetfulness  of  the  mercies  he  is  constantly 
showering  upon  us,  is  really  a  life  of  the  saddest 
ingratitude,  a  life  of  sin,  though  it  may  be  outwardly 
and  conventionally  innocent ;  for  we  shall  be  judged, 
not  by  conventional  ideals,  but  by  those  revealed  to 
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us  in  our  highest  moments.  Knowing,  therefore, 
the  transcendent  love  of  God  to  us,  a  love  compared 
with  which  the  highest  and  purest  earthly  love, 
either  of  father  or  mother,  of  husband  or  wife,  is 
but  a  shadow,  we  can  keep  ourselves  pure,  unstained 
and  blameless  only  by  a  life  deeply  suffused  with  the 
fragrance  of  devout  emotions,  strewed  all  over  with 
the  sweet  flowers  of  communion,  and  resounding  with 
the  soft  and  solemn  music  of  loving  s<  ni.-e.  If  we 
can  live  such  a  life,  if  we  can  look  ever  and  anon  on 
the  face  of  God,  ever-resplendent  with  the  light  of 
love,  and  if  we  can  feel  his  loving  hand  pressing 
upon  ours,  we  shall  find  it  easy  to  believe  what  our 
Maharshi  and  our  Brahmananda  have  taught  us  with 
such  fullness  of  faith,  that,  inspite  of  our  unworthi- 
ness,  God  really  loves  each  one  of  us  and  even 
craves  to  make  us  his  own  in  the  fullest  and 
deepest  sense. 
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There  was  a  time  when  I  thought,  under  the 
inspiration  of  the  late  Francis  William  *Newman,  the 
eminent  English  Theist,  that  a  belief  in  human 
immortality  was  not  of  vital  importance  to  the 
spiritual  life,  and  I  still  think  that,  as  he  puts  it, 
such  a  belief  is  not  needed  as  a  bribe  to  make  us 
virtuous.  Virtue  is  intrinsically  good  and  attractive, 
whether  there  be  or  be  not  a  future  life  in  which  it 
is  perpetuated  and  rewarded.  We  should  do  the 
right  and  eschew  the  wrong,  even  if  it  were  proved 
to  our  entire  satisfaction  that  man  is  not  im- 
mortal. But  though  our  duties  to  one  another 
would  remain  the  same  if  it  were  proved  that 
human  existence  ended  with  death,  the  intimate  rela- 
tion between  belief  in  immortality  and  the  spiritual 
'•annot  be  denied.  Faith  in  the  higher  truths 
of  religion  necessarily  gives  rise  to  belief  in  the 
immortal  life,  and  this  belief  in  its  turn  serves  to 
nurse  and  enliven  our  higher  convictions.  The  very 
activity  of  our  higher  beliefs, — the  beliefs,  for  instance, 
that  \\x-  live,  move  and  have  our  being  in  a  super- 
sensuous  worl'l.  sustained  l>y  an  Infinite  Spirit,  that 
this  Snpivmr  Spirit  loves  us  with  a  love  with  which 
no  earthly  love  can  be  coinp;m-d,  and  that  truth, 

and  rig  hings  for  which  the  most 
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valuable  of  earthly  things  should  be,  if  necessary, 
sacrificed, — inevitably  brings  with  it  f.he  faith  that 
man's  existence  does  not  end  with  the  destruction 
of  his  body,  but  that  he  is  meant  for  life  eternal. 
It  is  only  to  those  whose  lives  are  spent  in  more  or 
less  mechanical  work,  whose  eyes  are  too  much 
engrossed  in  material  things  to  allow  of  their 
thinking  of  supersensuous  things,  who  are  too 
much  occupied  with  their  little  selves  to  find  time 
to  think  of  a  Higher  Self  beyond,  and  who  see  so 
much  reality  in  worldy  pursuits  that  the  reality  of 
any  higher  interests  is  practically  shut  out  from 
their  minds, — it  is  only  to  such  men,  I  say,  that 
the  life  eternal  seems  dreamy,  hazy  and  problematic  : 
there  is  nothing  in  their  practical  life  to  suggest 
it, — as  it  is  extremely  different  from  such  a  life.  On 
the  other  hand,  if  the  future  life  has  ever  become 
to  you  doubtful  from  any  intellectual  difficulties, 
you  will  see  that  your  doubt  will  react  upon  the 
faith  you  may  yet  retain  in  the  higher  truths  of 
religion.  Nay,  even  if,  without  discarding  it,  you  have 
only  dismissed  the  thought  of  immortality  as  some- 
thing unnecessary  for  you,  because  you  can  be,  as 
you  see,  virtuous  without  thinking  yourself  immortal, 
you  will  not,  indeed,  become  necessarily  "a  bad  man; 
you  may  yet  be  outwardly  and,  to  a  certain  extent, 
even  inwardly  pure, — as  pure  as  one  who  constantly 
thinks  of  the  future  life ;  but  you  will  see  that  the 
subtler  truths  of  religion,  e.g.,  the  existence  of  a  super- 
sensuous  world,  the  transcendent  love  of  God  for  every 
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human  soul,  and  the  high  spiritual  destiny  of  man, 
will  gradually  become  more  and  more  intangible  to 
you.  Keeping  up  your  faith  in  them  will  be  a 
matter  of  no  little  struggle  #ith  you,  for  you 
will  see  that  all  these  truths  imply  the  immorta- 
lity of  the  soul.  If,  therefore,  belief  in  human 
immortality  be  lost,  the  loss  of  faith  in  the  higher 
truths  of  religion,  of  such  faith  as  can  alone  sustain 
a  warm  and  vigorous  spiritual  life,  is  only  a 
question  of  time.  I  speak  partly  from  experience, 
from  my  experience  of  those  days  in  which  the 
tender  faith  of  early  years  was  killed  by  intellectual 
doubts  and  the  re-awakened  and  reconstructed  faith 
of  mature  years  had  not  yet  dawned  ;  and  I  think 

o  have  been  and  there  are  still  many  souls  who, 
from  losing  their  faith  in  the  future  life,  have  come 
gradually  to  losing  all  faith  in  religion.  I  therefore 
heartily  disparage  all  indifference  as  regards  the 
cultivation  of  a  living  faith  in  immortality  as  of 
something  which  is  of  no  practical  importance  to 
the  spiritual  life.  It  may  not  be  of  importance  to 

mere  moralist, — to  him  who  is  contented  with  an 
outward  purity  of  life  and  a  certain  amount  of  good 
work.  But  it  is  of  supreme  importance  to  life  in 
God,  to  living  in  deep  harmony  with  God's  spirit, 
and,  like  the  other  truths  of  higher  religion,  like  all 
beliefs  in  supersensuous  realities,  it  should  be  kept 
vivid  and  active  by  study,  meditation  and  devotional 
exercises. 

16 
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Now,  the  two  great  foundations  of  our  belief 
in  the  immortality  of  the  soul  are  its  immateriality 
and  its  spiritual  destiny  implied  in  its  moral  rela- 
tions to  God.  Corresponding  to  these  two  founda- 
tions of  faith  are  the  two  main  sources  of  doubt  as 
regards  the  future  life,  the  misgivings  that,  after 
all  that  philosophers  have  said  of  the  distinction 
of  matter  and  soul,  the  latter  may  be  only  some 
subtle  form  of  the  former,  and  that  man's  moral 
relations  with  God  may,  after  all  that  has  been  said 
of  them,  be  nothing  more  than  a  mere  ideali- 
sation of  his  moral  instincts,  instincts  that  have  no 
higher  end  than  securing  for  him  a  certain  amount 
of  secular  well-being.  I  frankly  confess,  ladies  and 
gentlemen,  that  I  have  often  been  subject  to  these 
misgivings  and  can  heartily  sympathise  with  those 
who  are  their  victims.  I  have  wrestled  hard  and 
long  with  these  spirits  of  evil  and  taken  pains  to 
find  out  the  proper  weapons  to  fight  them.  As  to 
the  persistent  Materialism  that  assails  men  in  these 
days,  whether  they  are  conversant  or  not  with  the 
scientific  thought  of  the  times,  I  have  found  the 
most  efficacious  remedy  in  Idealism.  I  do  not  think 
any  form  of  Dualistic  theory  can  give  permanent 
satisfaction  to  the  mind  in  this  respect.  All  that 
Dualism,  of  whatever  form,  has  to  say  in  the  matter 
seems  to  have  been  said  in  substance  centuries  ago, 
for  example,  by  Socrates  as  quoted  by  Sir  William 
Hamilton  in  one  of  the  first  of  his  Lectures  on 
Metaphysics,  and  by  Sankaracharya  in  his  commentary 
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on    aphorism    54,      chapter    III,   pdda  3    of  the 
Brahma  SUtr^s.     The  essence  of  this  teaching  is  that 
our  perception  of  matter  is  itself  an  unmistakable 
proof  of  our  distinction  from  ibr    In  our  perception 
of  matter,    matter  and   mind  are  distinguished  as 
object  and  subject,  a  distinction  which  clearly  shows 
that  mind  cannot  be  the  product  of  matter.     So  far 
the  argument  seems  to  be  quite  valid  and  convincing  ; 
and  many  have  found    satisfaction  in  it  and  have 
sought  no  other  argument  against  materialism.     To 
however,  as  to  many  others,  the  argument  seems 
to  lose  all  force  the  moment  matter  is  raised  from 
one  term  of  a  relation   to  an  unrelated,  absolute 
entity, — the  standpoint  of  both  popular  and  philo- 
sophical Dualism.     And  it  is  from  this  conception 
of  matter,  as  an  entity  independent  of  knowledge, 
that  Materialism  draws  all  its  force.     If  matter  is 
an  absolute  reality  independent  of  mind,    how  can 
we  be  sure  that  in  a  high  and  subtle  state  of  evolu- 
tion it  cannot  -jive  rise  to  mind  ?     This  doubt  seems 
to  haunt  both  popular  and  scientific  thought.    There 
has  not  been,  indeed,  up  to  this  time,  anything  like 
a  scientific  proof  that  even  the  lowest  form  of  life, 
not  to  speak  of  mind,  ever  comes  out  of  dead  matter, 
tin  endowed  with  m<  r.-ly  physical  and 

il  qualities.    The  late  Professor  Tyndall,  who, 
in  his  tamo  ;  t  address  ot  \v  in  matter, 

t  sort  of  prophetic  vision,  "the  promise  and 
potency  of  every  form  of  life,"  declared,  after  nine 
months  of  close  analysis  and  experiment,  that  no 
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proof  of  the  generation  of  life  from  dead  matter  was 
forthcoming.  But  he  asserted  at  ths  same  time 
that  he  did  not  think  it  impossible  that  such  proof 
would  be  forthcoming  in  future.  And  he  says  this, 
though  in  his  Fragments  of  Science  he,  as  quoted  by 
Dr.  James  Martineau,  had  declared,  "  The  passage 
from  the  physics  of  the  brain  to  the  corresponding 
facts  of  consciousness  is  unthinkable."  But  what 
is  unthinkable,  that  is  unrepresentable  in  imagina- 
tion, which  is  all  that  the  Professor  seems  to  mean 
by  the  term,  may  yet  come  to  be  true.  And  thus 
both  popular  and  scientific  thought,  in  its  scepti- 
cal moods,  seems  to  wait  for  a  time  when  it  may 
be  proved  by  purely  scientific  methods  that  life  may 
come  out  of  matter,  and  if  life,  why  not  mind, 
which  is  supposed  to  be  only  a  more  complex  form 
of  life  ?  The  discoveries  of  our  own  great  scientist, 
Dr.  J.  C.  Bose,  who  has  satisfactorily  proved  the 
capability  of  mineral  substances  like  iron  to  respond 
to  electric  stimuli  and  the  susceptibility  of  this 
elementary  form  of  life  to  be  suspended  by  the 
action  of  poison  and  restored  by  the  influence  of 
antidotes,  seem  to  point  somewhat  clearly  to  a  day, 
not  very  distant,  when  this  dream  of  Materialism 
will  be  fully  realised.  Now,  I  must  confess  that  I 
sympathise  a  good  deal  with  these  anticipations, 
though  from  a  standpoint  very  different  from  that 
which  either  the  Materialist  or  the  Dualist  occupies, 
and  fear  no  harm  to  the  cause  of  religion  from 
their  actual  realisation.  The  fact  is  that  when  you 
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have  set  up  sin  absolute  reality  with  certain  powers 
which  it  is  ^supposed  to  exerc  n  set  no 

limit  to  powers  which  it  may  possibly  put  forth  in 
future;  you  must,  on  the  c^f.n.irv  allow  it  an 
infinite  potentiality  of  pro>i  phenomena.  If 

ter  is   what  it   is   cone  be  in  scientific 

thought  and  in  the  Dualistir  which  claims  to 

represent  popular  thought  in  sul  namely,  the 

source  of  what  are  called  physical  phenomena  and 
cause  of   our  sensations,    I  do   not  see  why  it 
should  be  held  absolutely  incapable  of  producing  life 
and  miml.  ascribe  i»>ioer  to  it,  as  science 

and  popular  thought  undoubtedly  do,  is  to  concede 
the  whole  point  at  issue  between  Materialism  and 
noli-  Jism.  To  ascribe  power  to  it  is  virtually 

with  will  and  thought  and  thus  to  raise 
it    to  the    position  of    the    first  cause   or    Ultimate 
iity  of  the  universe.     As    I  showed  as  early  as 
Roots  of  Faith,  the  roots  of  Mr.  Herbert 
s    Agnosticism     are    to  be    found    in    the 
harmless   doctrine   of  matter  as  some- 
thing independent  of  mind.      The  true  answer  to 
Mat  i  and  Agnosticism  I  then  found  and  still 

lind  in   Mi-ali-m,  in    the  doctrine  established  in  my 
.  hinajijnux't  and  briefly  defended  in  the  fourth  of 
,ent  series  of  lectures,  that  matter,  though 
;ble    from,  is   n<  independent  of 

mind.      It  would  be  going   far   beyond  the  limits  of 

n me    of  the 
argi  \vith    which    I   have  defended  Absolute 
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Idealism  in  either  of  rny  presentations  of  the 
subject  referred  to.  I  have  only  to  s^y  that  once 
you  have  a  real  insight  into  the  relation  of  matter 
to  mind,  once  you  s1^,  with  the  penetrating  vision 
of  true  philosophy,  that  matter  without  relation  to 
mind  is  no  better  than  an  abstraction,  and  that 
mind,  far  from'  being  the  product  of  matter,  is  not 
even  its  constant  correlate,  but  really  transcends  the 
limits  which  form  its  very  essence, — the  moment, 
I  say,  you  see  these  truths,  all  materialistic  doubts 
and  misgivings  fall  off  from  you  like  the  street  dust 
which  you  shake  and  rub  off  from  your  body  as  soon 
as  you  reach  your  house  above  the  dirt  and  dusty 
drifts  of  the  public  road.  The  only  satisfactory 
and  unanswerable  argument  against  Materialism 
of  all  sorts,  popular,  scientific  and  metaphysical, 
is  the  truth,  arrived  at  by  a  close  analysis  of 
experience,  that  there  is  no  such  thing  as  matter 
as  conceived  by  these  theories, — that  the  very 
conception  of  matter  underlying  these  systems  is 
self -contradictory . 

This  then,  ladies  and  gentlemen,  is  my  answer 
to  the  first  of  the  two  classes  of  objections  to  the 
immortality  of  the  soul  mentioned  at  the  beginning 
of  this  lecture.  But  I  shall  not  dismiss  this  part  of 
my  subject  before  I  have  read  to  you  a  few  extracts 
from  a  very  suggestive  little  book  on  Human  Im- 
mortality by  Professor  James,  the  great  American 
Psychologist,  and  one  of  the  greatest  of  modern 
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authorities  on  the  subject  of  the  relation  of  mind  to 
matter.  From  these  extracts  you  will  see  the  exact 
state  of  recent  scientific  opinion  on  this  important 
subject.  • 

Referring  to  one  of  the  difficulties  of  believing 

in  human  immortality  dealt  with  by  nim,  Professor 

James    says :     "  The    first    of    these  difficulties    is 

relative  to  the  absolute   dependence  of  our  spiritual 

life,  as  we  know  it  here,  upon  the  brain.     One  hears 

not  only  physiologists,  but  numbers  of  laymen  who 

•    the    popular    science    books    and    magazines, 

•ig   all    about   us,   How    can   we  believe  in  life 

hereafter  when  science  has  once  for  all  attained  to 

ing,    beyond    possibility    of  escape,    that    our 

inner  life  is  a  function  of  that  famous  material,  the 

so-called  '  grey  matter  '  of  our  cerebral  convolutions  ? 

v  can  the  function  possibly  persist  after  its  or 

has  undergone  decay  ? It  is,  indeed,  true  that 

-ioiogical    science  has    come   to   the  conclusion 

1  ;  and  we  must  confess  that  in  so  doing  she  has 

1  out  a  little  farther  the  common  belief 

of  mankind.     Every  one  knows  that  arrests  of  brain 

development  occasion   imbecility,  that  blows  on  the 

head   abolish   memory   or  consciousness,   and    that 

brain-stimulants  and  poisons  change  the  quality  of 

our     idt-ii-.      Th<>     anatomists,      physiologists,    and 

pathologists  have  only  shown  this  generally  admitted 

of  a  dependence  to   be   detailed  and   minute. 

What  the  laboratories  and  hospitals  have  lately  been 
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teaching  us,  is  not  only  that  thought  in  general  is 
one  of  the  brain's  functions,  but  that  the  various 
special  forms  of  thinking  are  functions  of  special 
portions  of  the  br^'n.  When  we  are  thinking  of 
things  seen,  it  is  our  occipital  convolutions  that  are 
active  ;  when  of  things  heard,  it  is  a  certain  portion 
of  our  temporal  lobes  ;  when  of  things  spoken,  it  is 
one  of  our  frontal  convolutions.  Professor  Fleshsig, 
of  Leipzig  (who,  perhaps,  more  than  any  one 
may  claim  to  have  made  the  subject  his  own), 
considers  that  in  other  special  con\olutions  those 
processes  of  association  go  on  which  permit  the 
more  abstract  processes  of  thought  to  take  place.  I 
could  easily  show  you  these  regions  if  I  had  here  a 
picture  of  the  brain.  Moreover,  the  diminished  or 
exaggerated  associations  of  what  this  author  calls 
Korperfulilsphdre  with  the  other  regions,  accounts, 
according  to  him,  for  the  complexion  of  our  emo- 
tional life,  and  eventually  decides  whether  one  shall 
be  a  callous  brute  or  criminal,  an  unbalanced 
sentimentalist,  or  a  character  accessible  to  feeling 
and  yet  well  poised.  Such  special  opinions  may 
have  to  be  corrected  ;  yet  so  firmly  established  do 
the  main  positions  worked  out  by  the  anatomists, 
physiologists,  and  pathologists  of  the  brain  appear, 
that  the  youth  of  our  medical  schools  are  every- 
where taught  unhesitatingly  to  believe  them.  The 
assurance  that  observation  will  go  on  to  establish 
them  ever  more  and  more  minutely  is  the  inspirer 
of  all  contemporary  research." 


BRAIN   DOES   NOT   PRODUCE   THOUGHT.          249 

The  Professor  then  goes  on  to  show  that  the 
discontinua&ce  of  our  mental  life  does  not  follow 
from  this  admitted  fact  of  its  dependence  on  the 
brain.  He  says  :  "  The  supposed  impossibility  of 
its  continuing  comes  from  too  superficial  a  look  at 
the  admitted  fact  of  functional  dependence.  The 
moment  we  inquire  more  closely  into  the  notion  of 
functional  dependence  and  ask  ourselves,  for  ex- 
ample, how  many  kinds  of  functional  dependence 
i.iy  be,  we  immediately  perceive  that  there  is 
one  kind  at  least  that  does  not  exclude  a  life  here- 
after at  all.  The  fatal  conclusion  of  the  physiologist 
.  s  from  his  assuming  off-hand  another  kind  of 
functional  dependence,  and  treating  it  as  the  only 
imaginable  kind.  When  the  physiologist  who  thinks 
that  his  science  cuts  off  all  hope  of  immortality 
pronounces  the  phrase,  "  Thought  is  a  function  of 

i  train."  he  thinks  of  the  matter  just  as  he  thinks 
when  lie  says,  "  Steam  is  a  function  of  the  tea- 
kettle," "  Light  is  a  function  of  the  electric  circuit," 

wer  is  a  function  of  the  moving  waterfa'l."    In 
cases  the  several  material   objects  have 
•tion  of  inwardly  creating   or  engendering 
their  «•  fleets,  and  their  function  must  be  called  pro- 
ductive function.     Ju^t   so,  he  thinks,  it  must    be 
with  tip  "Irring   consciousness  in  its 

interior,  much  as  it  (  i  s  cholesterinand  creatin 

and  carbonic  ac.  ation  to  our  soul's  life  must 

also  be  cul'ed  ]»roductiv  function.     Of  course,  if  such 
production  be  the  function,  then  when  the  organ 
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perishes,  since  the  production  can  no  longer  continue, 
the  soul  must  surely  die.  Such  a  conclusion  as  this 
is  indeed  inevitable  from  that  particular  conception 
of  the  facts.  But  inethe  world  of  physical  nature, 
productive  function  of  this  sort  is  not  the  only  kind 
of  function  with  which  we  are  familiar.  We  have 
also  releasing  or  permissive  function  ;  and  we  have 
transmissive  function.  The  trigger  of  a  cross-bow 
has  a  releasing  function  ;  it  removes  the  obstacle 
that  holds  the  string,  and  lets  the  bow  fly  back  to 
its  natural  shape.  So  when  the  hammer  falls  upon 
a  detonating  compound.  By  knocking  out  the 
inner  molecular  obstructions,  it  lets  the  constituent 
gases  resume  their  normal  bulk,  and  so  permits  the 
explosion  to  take  place.  In  the  case  of  a  coloured 
glass,  a  prism  or  a  refracting  lens,  we  have  trans- 
missive  function.  The  energy  of  light,  no  matter 
how  produced,  is  by  the  glass  sifted  and  limited  in 
colour,  and  by  the  lens  or  prism  determined  to  a 
certain  path  and  shape.  Similarly,  the  keys 
of  an  organ  have  only  a  transmissive  function. 
They  open  successively  the  various  pipes  and  let 
the  wind  in  the  air-chest  escape  in  various  ways. 
The  voices  of  the  various  pipes  are  constituted  by 
the  columns  of  air  trembling  as  they  emerge.  But  the 
air  is  not  engendered  in  the  organ.  The  organ  proper, 
as  distinguished  from  its  air-chest,  is  only  an  appara- 
tus for  letting  portions  of  it  loose  upon  the  world  in 
these  peculiarly  limited  shapes.  My  thesis  now  is 
this  :  that  when  we  think  of  the  law  that  thought 
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is  a  function*  of  the  brain,  we  are  not  required  to 
think  of  productive  function  only  ;  w e  are  entitled 
also  to  consider  permissive  or  tr#,nsmissive  function. 
And  this  the  ordinary  psyctio-physiologist  leaves 
out  of  his  account."  Professor  James  then  illustrates 
this  transmissive  function  of  the  human  brain 
conceiving  the  relation  of  the  finite  soul  to  the 
Infinite  much  in  the  same  way  in  which  it  has  been 
explained  in  this  series  of  lectures,  specially  in  my 
fourth  lecture,  by  comparing  the  Infinite  Mind  to 
the  solar  rays,  the  human  brain  to  a  glass  dome  or 
prism,  and  the  thoughts  of  finite  minds  fro  rays  of 
light  transmitted  through  such  a  medium.  From 
a  fear  of  tiring  you  by  lengthy  quotations,  I  refrain 
from  extracting  his  luminous  exposition  of  the 
subject,  contenting  myself  only  with  one  more 
extract  dealing  with  the  exact  scientific  or  rather 
unscientific  character  of  the  doctrine  of  thought  as 
the  function  of  the  brain.  Professor  James  thinks 
that  neither  the  production  nor  the  transmission 

:  v  has  any  strictly  scientific  value,  but  that  the 
ory  of  transmissii  m ,  wit  h  which  he  iden- 
tifies himself,  has  several  advantages  over  the  other. 

M  advantages   arc  mentioned    in  detail  in    the 
which  I  have  quoted ;  and  I  recommend 

6  who  feel  interested  in  the  subject  to  read  the 
book.  As  to  the  scientific  pretension  of  the  produc- 
tion theory,  the  Professor  says  :  "  If  we  are  talking 
of  science  positively  understood,  function  can  mean 
nothing  more  than  bare  concomitant  variation. 
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When  the  brain  activities  change  in  cue  way,  con- 
sciousness varies  in  another  ;  when v  the  currents 
pour  through  the  occipital  lobes,  consciousness  sees 
things  ;  when  through  the  lower  frontal  region, 
consciousness  says  things  to  itself  ;  when  they  stop, 
she  goes  to  sleep,  etc.  In  strict  science,  we  can  only 
write  down  the  bare  fact  of  concomitance  ;  and  all 
talk  about  either  production  or  transmission,  as  the 
mode  of  taking  place,  is  pure  superadded  hypothesis  at 
that,  for  we  can  frame  no  more  notion  of  the  details 
on  the  one  alternative  than  on  the  other.  Ask  for 
any  indication  of  the  exact  process  either  of  trans- 
mission or  of  production,  and  science  confesses  her 
imagination  to  be  bankrupt.  She  has,  so  far,  not  the 
least  glimmer  of  a  conjecture  or  suggestion, — not 
even  a  bad  verbal  metaphor  or  pun  to  offer. 
Ignoramus,  ignorabimus,  is  what  most  physiologists, 
in  the  words  of  one  of  their  number,  will  say  here. 
The  production  of  such  a  thing  as  consciousness  in 
the  brain,  they  will  reply  with  the  late  Berlin  pro- 
fessor of  physiology,  is  the  absolute  world-enigma, — 
something  so  paradoxical  and  abnormal  as  to  be  a 
stumbling  block  to  Nature,  and  almost  a  self-con- 
tradiction. Into  the  mode  of  production  of  steam 
in  a  tea-kettle  we  have  conjectural  insight,  for  the 
terms  that  change  are  physically  homogeneous  with 
one  another,  and  we  can  easily  imagine  the  case  to 
consist  of  nothing  but  alternations  of  molecular 
motion.  But  in  the  production  of  consciousness 
by  the  brain,  the  terms  are  heterogeneous  natures 
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altogether ;  and  as  far  as  our  understanding  goes, 
it  is  as  great  a  miracle  as  if  we  said,  Thought 
is  '  spontaneously  generated '  (jr  '  created  out  ef 
nothing.' '  • 

After  these  weighty  words  of  Professor  James 
nothing  seems  necessary  to  be  said  as  to  the  diffi- 
culty about  the  doctrine  of  human  immortality 
which  we  have  been  dealing  with.  But  I  shall  not 
leave  this  part  of  our  subject  before  I  have  meja- 
tioned  two  facts  which  seem  to  bring  out  most  clearly 
the  distinction  of  the  soul  from  the  body.  The  first 
is  the  ever-changing  nature  'of  the  latter  and  the 
identity  <>f  the  former  in  the  midst  of  constant 
changes.  Our  own  actions,  both  physical  and  mental, 
and  the  action  of  natural  forces  upon  the  body,  are 
changing  it  every  moment.  The  daily  waste  under- 
gone by  the  body  is  recouped  by  nutrition.  That  is 
to  say.  the  particles  lost  by  the  body  in  the  course 
of  its  constant  change  are  replaced  by  fresh  particles. 
A  continual  re-building,  then,  is  going  on  in 

bodies.     This  re-building,  scientific  men  say,  is 

con.  very  three  years;  that  is,  at   the  end  of 

years,  not  a  single  old  particle  remains  in 

body.  So  far,  therefore,  as  our  bodies  are 
concerned,  each  of  us  is  really  a  different  person 

i  what  he  was   three  years  back.     But  as  souls, 

ire  the  same  persons  we  w«  u  childhood. 

Our  knowledge  and  other  n.  ssessions  indeed 

increase,  and  many  of  our  id- as  change;  but  the 
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central  personality,  the  "I,"  the  ego,  fi'emains  quite 
identical.  We  know  that  we  are  the*same  persons 
we  were  years  ago,  inspite  of  the  changes  we  have 
gone  through.  Tni&  brings  out  most  clearly  the 
distinction  of  our  souls  from  our  bodies  and  shows 
the  absurdity  of  our  mistaking  the  death  of  the  body 
for  the  extinction  of  the  soul. 

Another  fact  reveals  this  distinction  even  more 
clearly  and  is  a  transparent  evidence  of  the  immorta- 
lity and  ever-progressive  nature  of  the  soul.  We  see 
that  when  our  body  has  reached  a  certain  stage  of 
growth,  it  naturally  begins  to  decay.  This  process 
of  decay  may  be  made  very  slow  and  gradual  by 
proper  care, — by  strictly  preserving  the  laws  of 
health, — and  death  may  be  postponed  and  delayed 
in  certain  cases  much  beyond  the  ordinary  span 
of  life.  But  neither  decay  nor  death  can  by  any 
means  be  avoided.  The  body  is  evidently  doomed 
to  these  processes.  They  are  as  much  natural 
to  it  as  its  birth  and  growth.  But  very  different 
is  the  case  with  the  soul.  Its  powers  and  proper- 
ties,— wisdom,  love,  reverence,  holiness, — not  only 
increase  with  years,  but  show  no  sign  of  decrease. 
Old  men  bowed  down  with  their  bodily  infirmities 
are — if  they  have  spent  their  lives  well,  if  they  have 
used  the  opportunities  of  spiritual  progress  afforded 
them — the  wisest  and  the  best  of  men  and  the 
natural  guides  and  instructors  of  those  younger  than 
they.  If  the  soul  were  identical  with  the  body,  and 
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I 

its  powers  destined  to  decay  and  death  like  those  of 
the  body,  the  case  would  be  very  different.  The  souls 
of  old  men  about  to  die  would  then  be  as  useless 
as  their  bodies.  But  what  we^usually  see  is  the  very 
reverse  of  this.  The  real  strength  and  beauty  of  a 
truly  virtuous  and  pious  man  often  come  out  most 
brilliantly,  like  the  glories  of  an  Indialn  sunset,  when 
his  physical  existence  is  about  to  close.  It  is  indeed 
true  that  the  mental  powers  seem  to  fail  in  some 
cases  as  the  powers  of  the  body  are  impaired.  But 
really,  it  will  be  found,  that  it  is  not  the  powers 
themselves,  but  the  ability  to  put  them  into  action, 
to  express  themselves  in  the  form  of  visible  and 
tangible  facts,  that  fails.  It  is  not  wisdom,  but  the 
power  to  manifest  it  in  speeches  or  writings,  that 
fails  in  a  man  weakened  by  old  age.  It  is  not  love 
or  holiness,  but  the  power  to  put  it  forth  in  touching 
expressions  or  far-reaching,  beneficent  acts,  that 
becomes  more  and  more  impossible  with  the  failure 
of  bodily  strength.  And  it  cannot  but  be  so.  The 
body,  though  not  identical  with  the  soul,  is 
undoubtedly  its  organ  of  self-expression,  and  when 
the  instrument  is  impaired,  the  expression  cannot  but 
suffer  both  in  quality  and  quantity.  But  this  does 
,n  tin-  ]ra-;t  invalidate  the  nt  from  the 

ever-progressive  nature  <>t  the  soul.  Simv  wisdom 
lov.  ,  holmes  and  other  spiritual  excellences  are 
ever-growing  and  show  no  sign  of  natural  decay — 
no  mark  Off  a  limit  tln-y  aiv  destined  to  reach, — this  is 
an  indication  that  they  are  intended  for  unlimited 
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growth,  and  that  the  soul,  when  its  opportunities 
for  growth  and  progress  are  closed  herfe,  must  have 
another  sphere  of  existence  opened  to  it  under  con- 
ditions either  similar  *o  or  different  from  those  that 
obtain  here. 

'• 
Now,  these  indications  of  immortality  from  the 

immaterial  and  ever-progressive  nature  of  the  soul 
rise  into  clear  proof  when  we  contemplate  the  rela- 
tion of  man  to  God  and  the  object  of  human  life  as 
it  is  revealed  in  man's  spiritual  nature.  Kesavchandra 
used  to  say, — we  find  it  stated  in  Miss  Frances 
Power  Cobbe's  Autobiography, — that  our  belief  in 
God  and  our  belief  in  immortality  are  not  two  beliefs, 
but  really  one.  I  take  him  to  have  meant  by  this  that 
when  the  human  soul  is  seen  in  its  relationship  to  God, 
it  cannot  but  be  believed  as  immortal.  Our  faith  in 
immortality  is  clearest  when  we  are  in  our  best  mo- 
ments, when  our  spiritual  condition  is  healthiest,  that 
is,  when  our  insight  into  such  deeper  truths  of  religion 
as  the  love  of  God  to  man  is  clear  and  vivid.  On 
the  other  hand,  it  is  only  when  our  grasp  of  such 
truths  has  become  loose  that  immortality  appears 
too  good  for  us  and  assumes  the  form  of  a  beautiful 
dream  that  may  or  may  not  be  realised.  Francis 
William  Newman,  in  his  Hebrew  Theism,  bases  a 
forcible  argument  for  immortality  on  the  fact  that 
no  lover  wishes  to  part  with  his  beloved.  God 
therefore,  who  loves  us  more  than  any  finite  person 
can,  will  not  assuredly,  he  argues,  destroy  us  and 
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thereby  depijve  himself  of  his  loved  ones.  This 
argument  gains  an  irresistible  power, — a  power  which 
every  spiritually-minded  man  ffjels,  when  we  con- 
sider man's  destiny  in  particular, — the  training  that 
he  is  receiving  in  the  moral  order  that  obtains  in 

God's  world.     As  we  have  seen  in  our  seventh  lec- 

i 

,  that  on  "  Conscience  and  the  Moral  Life,"  the 
object  of  human  life  is  evidently  the  harmonious 

iopiix-nt  of  man's  spiritual  powers, — the  attain- 
ment of  perfection  in  wisdom,  love  and  holiness.  The 
domestic  and  social  circles  in  the  midst  of  which  we 
are  placed  are  constant  helps  to  the  gradual  attain- 
ment of  this  perfection.  International  commerce 
and  politics  are,  with  all  their  intricacies  and  with 
all  the  apparent  and  passing  evils  with  which  they 
are  associated,  also  helping  us  to  higher  conceptions 
of  human  life  and  to  the  realisation  of  higher  and 
higher  ideals.  Sometimes,  indeed,  our  attention  is 
exclusively  concentrated  on  racial  or  national  pro- 
gress, and  the  individual  seems  to  be  forgotten  or 
1  io  the  good  of  the  nation  or  the  race.  But 
a  cl  -  w  of  the  matter  discloses  the  fact  that 

the  i>ro<,Mvss  of  the  nation  or  the  community,  apart 
[Movement  of  the  individuals  composing 
it,  is  really  unmeaning  ;  and  that  the  sacrifice  of  the 
individual  tor  the  sake  of  national  good,  if  that 
saci  onscious  and  intentional,  itself  raises  the 

individual,  brings  out  the  true  dignity  of  his  nature, 
and  to  hi^lier  possibilities  for  him  in  another 

tonce.  Both  internal  and  external 

17 
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Nature,  therefore,  seem  evidently  to  co-operate  in  rais- 
ing and  perfecting  man  and  to  reveal  Clod's  purpose 
in  creating  him.     ^t  seems  clearly  to  be  the  one  aim 
of  creation  to  draw   i#an   nearer  and  nearer  to  God, 
— to  make  him  more  and  more  God-like  by  develop- 
ing the   higher  powers   of  his  nature.     That  being 
God's  express  purpose,  it  is  quite  incredible  that  the 
human    soul  can  ever  perish.     Even  a  person  of 
ordinary  wisdom  and  goodness  does   not  destroy  his 
own  handiwork,    but  rather  endeavours  to  make  it 
as  perfect  as  he  can.     It  is,  therefore,  inconceivable 
that  a  Being  of  infinite  power,  wisdom  and  goodness 
should  set  up  a  scheme  and  give  it  up  before  it  is 
half -complete.    To  create  an  ever-progressive  nature, 
to  provide  it  with  ail  means  of  self-improvement,  to 
make  all  Nature  conspire  to  that  end,  to  establish 
direct  relations  with  it  through  the  devotional  exer- 
cises of  praise  and  prayer,   communion   and  inspira- 
tion, and  then,  at  the  moment  when,  through  a  long 
life   of   piety,   that   nature   is    nearest  to  its    goal, 
nearest  to  its  Divine  Origin,  to  stifle  it  into  death, — 
this  is  most  clearly  incompatible   with  the  Divine 
wisdom,  love  and  justice,  and  can  never  be  believed 
by  any  one  who  truly  believes  in  God.     Belief  in 
the  Divine  perfection,  in   God's  love  and  holiness, 
leads  necessarily   to  the   conviction   that   the   soul, 
after  its  death,  will  make  endless  progress  in  'the 
path  in   which  it  has  started   and  in   which  God 
himself  is  leading  it  on. 


DANGER  OF   PANTHEISM.  259 

Here,   ladies  and  gentlemen,  we  come  to  the 
end  of  our  proof  of  the  soul's  immortality.     As  I 
said  at  the  beginning  of  my  lectiye,  and  as  you  must 
have  seen  from  the  proof  already  set  forth,  it  rests 
upon  two  fundamental  truths,  the  immaterial  nature 
of  the  soul  and  the  spiritual  relation  of  man  to  God. 
Those  who  have  heard  my  previous  lectures,  speci- 
ally the  fourth,   may  think  that  all  that  I  have  said 
:ind  quoted  from  others  as   regards  the  first  of  these 
truths,    was    scarcely    necessary.      Those    who    see 
man's  essential  unity  with  God,   those  who  see  that 
spirit  is  above  time  and  space,   do  not  stand  in  fur- 
proof   of    its     immateriality.     And  its   indes- 
ubility  and  immortality  are  also  implied,  it  may  be 
.  in  its  divine  nature,  so  that  the  moral  argu- 
r  its   immortality   is  also  hardly  necessary. 
But  the  fact  is  that  man's  essential  unity  with  God  is 
ith  which,  even  when  expounded  with  the  great- 
.  fails  to  command  the  conviction  of  a  man 
ntellect.     Some  minds,  even  when  they 
d  clever  in  other  matters,  seem  constitu- 
it  to  apprehend   this  great  truth.     For 
Accessary  to  reason  out  the  immateriality 
without  any  direct  reference  to  the  truth 
of  its  essential    unity  with    God.     And  this  is  what 
to  do  in  the  On 

'iat  many  p 

.    that     tho;;  doctrine     of    )•. 

essential  unity   with  God,    when    it  is  truly  under- 
s  in   a  remarkable  way   to   sec   the 
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truth  of  our  immortality,  it  actually,  obscures  this 
truth  when   it  is  understood  in  a  wrVmg  way.     If 
you  see  only  your  unity  with  God  and  not  your  differ- 
ence from  him  ;  if  yqu.  have  not  a  firm  hold  of  your 
individuality,  which  makes  you  necessarily  distinct 
from  as  well  as  one  with  God ;  if  your  individuality 
appears  to  you  as  only  a  more  or  less  false  appearance 
of  his  infinity,  an  appearance  the  falsitv  of  which  is 
apprehended  more  and  more  clearly  as  we  advance 
in  true  knowledge  ;   then,   the   immortality  of  the 
human  soul,  that  is,  its  eternal  distinction  from  God, 
will  appear  to  you  not  only  as  an  undesirable  thing, 
but  as  something  almost  unmeaning.     In  that  case 
the  final  merging  of  the  finite  in  the  Infinite,  that 
is,  from  this  standpoint,  of  the  false  in  the  true,  will 
seem  to  be  a  most  natural  and  desirable  thing.     I 
need  hardly  say  that  this  doctrine  of  the  merging  of 
the  finite  soul  in  God  has  actually  been  taught  by  a 
certain  class  of  our  Indian  philosophers.     Now,   I 
should  be  the  last  man  to  say  that  this  doctrine 
deserves  to  be  summarily  dismissed  as  absurd  and 
unreasonable  on  the  very  face  of  it.     It  is  only  those 
who  float  on  the  surface  of  philosophical  truth  and 
do  not  dive  into  its  depth,  that  would  say  so.     To 
me  it  seems  to  be  a  veritable  Castle  of  Doubt  in  the 
path  of  the  pilgrim-soul's  progress  to  divine  truth, 
a  castle  strong  enough  to  detain  the  soul  for  years 
and  perhaps  for  ages.     The  unity  of  God  and  man 
may  be  seen  so  deeply  as  to  obscure  for  a  time  the 
truth  of  our  eternal  distinction  from  God.    The  vision 
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of  unity  has  a  .certain  glare,  in  and  by  which  distinc- 
tion is  for  a  time  obliterated.  But  this  glare  may  be 
remedied,  as  I  have  shown  in  n?y  sixth  lecture,  and 
our  distinction  from  God  as  cloarly  seen  as  our  unity 
with  him.  Unless  this  is  seen,  spiritual  culture  and 
spiritual  progress  seem  unmeaning  and  the  immor- 
tality of  the  soul  turns  out  to  be  nothing  more  or 
less  than  the  immortality  of  God,  which  no  body 
ever  questions  and  which  does  not  stand  in  need  of 
any  proof.  The  mere  immateriality  of  the  soul  is, 
therefore,  no  proof  of  its  distinction  from  God  and  of 
its  immortality.  Hence  we  see  the  value,  for  the 
doctrine  of  human  immortality,  of  the  moral 
argument  I  have  set  forth  in  this  lecture.  Our  dis- 
tinction from  God,  our  progressiveness,  and  God's 
care  of  us  as  individuals — these  truths  must  be 
distinctly  seen  before  our  faith  in  our  immortal  life 
can  stand  on  an  immovable  basis. 

Coming,  now,  from  the  proof  of  immortality  to 
tho  form  or  conditions  of  immortal  life,  we  find  that 
there  arc  three  suppositions  extant,  (1)  that  the  soul 
will  continue  after  death  in  a  purely  disembodied  state, 

hat  it  will  do  so  in  a  subtle  or  astral  body  (si'tkshma 
or  linf/u  iurira)  without  being  re-born,  and  (3)  that  it 
will  go  through  the  process  of  re-birth  till  it  has  been 
freed  from  th"  fetters  of  ktirwt  and  has  attained 
nwksha  or  liberation,  wh<-n  iv-birth  will  be  optional. 
Of  these  three  ideas  the  first  seems  to  be  favoured  by 

•     Brahiuas.      M.iharshi    Devendramith    Thakur 
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seerns,  however,  to  have  favoured  the  second,  as 
appears  from  a  little  book  which  professes  to  give  the 
views  of  his  later  life.  In  that  book  he  seems  even  to 
lean  to  the  doctrine  or?  re-birth.  The  late  Be ve rend 
Pratapchandra  Mazurndar  leans  even  more  distinctly 
to  the  doctrine  of  pre-existence  and  re -incarnation 
in  his  Asish.  There  is  a  small  number  of  Brahmas 
who  accept  the  doctrine  of  re-birth,  and  there  is 
perhaps  a  considerable  number  who  consider  re-birth 
as  quite  possible.  To  me  a  purely  disembodied  finite 
soul  seems  to  be  little  short  of  a  self-contradiction. 
The  very  idea  of  an  individual  soul  seems  to 
imply  a  limiting  adjunct,  however  subtle — a  medium 
through  which  the  infinite  Thought  and  Life  mani- 
fests itself  as  the  thought  and  life  of  a  finite  being. 
The  idea  of  a  stikshma  sarira,  therefore,  seems  to  me 
quite  reasonable.  I  also  think  that  the  doctrine  of  re- 
incarnation has  much  to  be  said  in  its  favour.  In  my 
Hindu  Theism  I  have  said  in  substance  all  I  have  to 
say  in  defence  of  the  doctrine.  I  shall  not  repeat 
here  the  arguments  set  forth  there,  for  the  doctrine 
of  re -birth  is  a  personal  opinion  with  me  as  it  is 
with  some  other  Brahmas,  and  not  a  cardinal 
principle  of  Brahmaism.  I  may,  however,  I  think, 
be  permitted  to  say  in  this  connection,  that  I  do  not 
see,  as  some  profess  to  do,  any  conflict  between  the 
doctrine  of  re-birth  and  that  of  the  endless  progress 
of  the  soul,  which  latter  is  a  cardinal  doctrine  of 
Brahmaism.  "If,"  some  say,  "we  forget  everything 
learnt  by  us  in  a  former  life,  and  have  to  begin 
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anew  at  every  birth,  then  there  is  no  real 
progress.  "  &ut  the  fact  is  that  the  advocates  of  re- 
birth do  not  think  that  the  net  spiritual  result  of  past 
lives  is  really  lost  when  a  soul  is  re-born.  Its  spiritual 
possessions,  they  say,  remain  in  tact  as  powers  and 
determine  its  successive  lives.  But  the  idea  that  a 
human  soul  can  be  re-born  as  that  of  tf  lower  animal, 
seems  really  to  conflict  with  the  idea  of  progress  ; 
and  many  modern  advocates  of  the  doctrine  of  re- 
incarnation do  not  think  that  such  retrogression 
really  takes  place.  However,  leaving  the  question 
of  re-birth  as  open  as  it  seems  to  be  among  the  mem- 
bers of  the  Brahma  Samaj,  I  shall  briefly  touch,  before 
I  close,  upon  another  point  connected  with  the  future 
•'ling  which  Brahmas  are  yet  divided  amongst 

iselves.  It  is  the  question  of  spiritualism,  of  a 
supposed  intercourse  between  the  dead  and  the 
living.  While,  on  the  one  hand,  there  are  among 
Brai  .lent  believers  in  such  intercourse,  men 

.ik  with  the  utmost  confidence  of  communi- 
1  eceived  by  them  from  departed  spirits,  there 
are  others  who  ridicule  the  very  idea  of  such  com- 
munications. As  spiritualism  is  concerned  with 
posit  s,  at  any  rate  alleged  facts  rather  than 

.  1  think  I  shall  not  do  it  any  injus- 
iot  discuss  it  here  at  any  length.  But 
perhaps  I  may  In-  \  .1  to  say  in  regard  to  it 

that  its  •  vi<l<jnees  have,  during  the  last  twenty  years 
or  so,  attained  to  a  magnitude  and  importance  which 

did  not  possess  before.     The  number  of  eminent 
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scientists  who  now  advocate  it  on  purely  scientific 
grounds,  and  books  like  Professor  Mfyer's  Human 
Personality  containing  its  evidences,  are  remarkable 
signs  of  the  times.  All  these  inspire  me  with  a  hope, 
and  I  have  heard  others  giving  expression  to  the 
same  hope,  that  before  the  present  century  closes 
the  truth  of  human  immortality  will,  instead  of 
being  confined  to  argument  and  spiritual  experience, 
be  placed  on  a  purely  experimental  basis  and  will 
command  the  belief  alike  of  the  reflective  and  the 
unreflective,  the  spiritual  and  the  unspiritual.  I 
think  there  can  be  only  one  opinion  on  the  point, 
that  "  it  is  a  consummation  devoutly  to  be  wished." 
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Brahma  System  of  Sadhan  or  Spiritual 
Culture 

I    am  happy    in   leaving   behind,   in    the  holy 

journey    I    have    undertaken,    the    region    of   pure 

doctrine,  abounding  in  discussions  and  controversies, 

which  indeed  serve  the  most  useful   purposes   and 

must  be  gone  through  in  a  cairn  and  patient  spirit, 

but    which    are    not    always    delightful    even   to   a 

practised  and  much-travelled  pilgrim  in  these  regions. 

To  those    unfamiliar  with   these  rough   and  rocky 

ii    must   have    been   a   great   trial    to   keep 

th  me  ;  and  I  fear  that  at  each  stage  of 

the    journey    some    left    me,    refusing    to    face    the 

hat  loomed  before  them.     We  now  enter 

a  more  pleasant  part  of  our  way,  a  region  not  so 

i  close  analysis  and  reasoning  as  of  practical 

i  ;i  most  delightful  kind, 

ily  one  has  the  heart  to  enjoy  the  delight.     But 

to  the  lazy   and  the  ease-loving  all    journey,  ev^i 

that  in   a   delightful   r<v       .         difficult  and  unat- 

o!    the   heart    an>   a,>  arduous  to 

a  as  those  of  the   mind.     There  aro  hundreds 

who  join  our  services  who  do  not  know   what  our 

system  of  sddhan  is, — they  do  not  rnt<Tr\vn  into  the 

spirit  of  the  service  they  habitually  attend;  and  I 
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have  known  men  who  have  been  in  the  Brahma 
Samaj  for  years,  nay  even  decades,  but  who  have 
never  seriously  inquired  into  the  teachings  of  our 
leaders  on  spiritual  culture.  Leaving  out  such  idlers 
and  ease-lovers,  I  hope  that  by  the  more  earnest  of 
my  hearers,  the  present  and,  on  the  whole,  the  re- 
maining part  of  our  journey,  in  which  we  shall  mostly 
be  occupied  with  questions  of  a  devotional  and 
social  nature,  will  be  performed  with  less  labour  and 
perhaps  greater  pleasure  than  the  one  we  have 
already  accomplished. 

Necessarily,  a  historical  treatment  of  the  subject 
in  hand  will  be  more  useful  than  one  purely  exposi- 
tory ;  and  I  propose  to  speak  of  the  Brahma  system 
of  sddhan  as  it  has  been  developed  under  the  leading 
of  Raja  Rammohan  Ray,  Maharshi  Devendranath 
Thakur,  Brahmananda  Kesavchandra  Sen  and  the 
Sadharan  Brahma  Samaj.  Now,  you  will  remember 
what  I  said  on  the  Raja's  and  the  Maharshi's 
systems  of  sddhan  in  my  first  lecture. 

Those  remarks  will  perhaps  now  be  better 
understood  if  I  present  to  you  the  actual  forms  of 
service  that  were  used  in  the  Brahma  Samaj  in  those 
days.  The  form  of  public  service  adopted  by  the 
Raja  seems  to  have  been  the  following: — Besides 
hymns,  whose  number  and  order  cannot  now  be 
ascertained,  the  two  texts,  Om  Tat  Sat  and  Ekame- 
vddvitiyam  Brahma,  seem  to  have  been  uttered  first 
and  then  meditated  upon.  The  Raja  explains  them 
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as  "  That  True  Being  is  the  cause  of  the  creation, 
preservation  and  absorption  of  the  world,"  and  "  The 
One  without  a  second  is  all-pervading  and  eternal." 
Then  came  another  text,  one  from  the  third  or 
Bhrigu  Valli  of  the  Taittinya  Upaniskad,  for  utter- 
ance and  meditation  in  the  same  way.  The  process 
of  meditation  itself  is  pointed  out  fn  a  number  of 
Sanskrit  and  Bengali  verses,  which  also  seem  to 
have  been  chanted  either  by  the  minister  alone  or 
!>;,  the  whole  congregation.  The  text,  as  I  translate 
it  in  my  Devanagari  and  English  edition  of  the 
Upanidmdx,  is  as  follows  : — "  From  which  these 
creatures  are  born,  through  which  they,  being  born, 
live,  and  into  which  they  return  and  enter,  seek  to 
know  that  well.  That  is  Brahman."  The  explana- 
tory verses  may  be  literally  translated  as  follows  : — 

'in  which  the  worlds  arise,  through  which 
animals  live,  and  in  which  they  are  absorbed,  that 
is  the  Supreme  Kefuge.  Through  whose  fear  this 

lows,  through  whose  fear  the  sun  shines  and 
which  the  mental  powers  arise,  that  is  the 
supreme  Refuge.  Through  which  the  trees  yield 
fruits,  tb rough  which  the  creepers  are  adorned  with 
flowers,  and  under  whose  control  the  planets  move^ 
that  is  ti  Refuge." 

The  Bengali  verses,  giving  only  the  drift  of 
the  H  ones,  may  be  literally  translated  as 

follows: — "From  which  this  world  arises  gradually, 
through  whose  will  it,  having  arisen,  exists,  in  which, 
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after  destruction,  it  is  gradually  absorbed,   wish  to 
know  that ;  that  is  Brahman." 

*• 

Then  followed  the  weil-known  stotra  from  the 

\ 

Mahdnirvdn  Tantra  in  its  original  form,  of  which 
the  following  is  a  literal  English  translation  : — "  We 
bow  down  to  thee,  the  true,  the  support  of  all  the 
worlds.  We  bow  down  to  thee,  the  conscious,  who 
existest  in  all  forms  or  in  the  form  of  the  world. 
We  bow  down  to  thee,  one  only  truth,  the  giver  of 
liberation.  We  bow  down  to  the  all-pervading 
Brahman,  without  the  gunas.  Thou  art  the  only 
refuge,  thou  art  the  only  adorable  one,  thou  art  the 
one  only  cause  ot  the*  world,  of  all  forms  or  of  the 
form  of  the  world.  Thou  art  the  one  only  creator, 
sustainer  and  guard  of  the  world.  Thou  only  art 
above  all,  immovable  and  unchangeable.  Thou 
art  the  fear  of  the  fearful,  dreadful  to  those  that 
are  dreadful,  the  refuge  of  living  beings  and  the 
sanctifier  of  those  that  sanctify.  Thou  alone 
art  the  regulator  of  high  situations,  above  those 
that  are  above  all,  and  the  protector  of  those  that 
protect.  O  God,  0  Lord,  O  thou  who  existest 
cdn  all  forms  and  art  indestructible,  .  unde finable, 
beyond  all  senses,  the  true,  unimaginable,  above 
decay,  pervading,  truth  unmanifested,  pervading  the 
universe,  the  lord  of  lords  and  the  eternal,  we 
remember  thee,  we  utter  thy  name  again  and  again, 
we  bow  down  to  thee,  who  art  the  witness  of  the 
world.  We  approach  thee,  the  lord  who  art  our 
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support,  but  art  thyself  without   any  support,  the 
source  of  all,  propitious  and  our  refuge.  " 


Now,  there  cannot  be  the  slightest  doubt  that 
this  is  a  praise  or  adoration  addressed  to  a  known 
and  personal  God  and  not  the  meditation  of  an 
impersonal  Essence.  In  other  words,  it  is  a  form  of 
theistic  and  not  pantheistic  worship.  But  to  the 
Maharshi  it  seemed  to  be  vitiated  by  a  few 
pantheistic  conceptions,  and  of  these  he  purged  the 
stotra  before  adopting  it  as  a  part  of  the  liturgy 
prescribed  by  him.  We  shall  presently  return  to 
the  changes  introduced  by  him,  when  we  shall  more 
closely  look  into  their  nature '%nd  extent.  In  the 
meantime  I  shall  have  done  with  the  Kaja's  form 
of  devotions  by  giving  the  translation  of  a  Sanskrit 
hymn  which  seems  to  have  been  an  integral  part  of 
the  form  and  not  simply  one  which  was  occasionally 
sung  in  the  course  of  the  service,  like  other  hymns 
composed  by  himself  and  his  friends.  This  particular 
hymn  was,  I  may  add,  the  Kaja's  own.  It  is  as 
folio' 

11  Meditate  with  a  calm  heart  on  the  supreme^ 
Lord,  who  is  eternal,  fearless,  beyond  sorrow,  with- 
out a  body,  perfect,  without  beginning,  and  who  lives 
in  all  tli  loving  and  unmoving.     Accept  the 

instruction  of  those  who  know  the  truth.  He  from 
whom  the  world  arises,  in  whom  it  exists  and  by 
whom  it  is  destroyed,  from  whose  fear  the  sun  and 
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the  moon  move  and  the  air  blows,  by  a  perception 
of  whom  illusion  is  removed,  and  sorrow  does  not 
rise  again,  he  who, is  not  the  object  of  the  senses,  is 
alone  the  great  Refuge  of  all  refuges  in  the  world." 

Now,  it  will  no  doubt  be  felt  by  those  to  whom 
the  heights  and  depths  of  devotion  are  not  un- 
known, that  the  form  of  worship  just  described  is 
defective  in  so  far  as  it  confines  the  mind  to  certain 
simple  relations  of  man  and  of  the  world  to  God  and 
scarcely  takes  cognisance  of  the  deeper  and  sweeter 
relations  of  the  human  soul  to  the  Divine  Being, 
— relations  on  a  due  recognition  and  cultivation  of 
which  depends  the  progress  of  the  soul  in  love  and 
holiness.  When  we  feel  this,  we  are  to  remember 
that  the  body  of  theistic  worshippers  for  whom  this 
fonn  of  worship  was  prescribed  had  just  emerged 
from  the  ceremonial  worship  of  idols  or  from  an 
utter  absence  of  worship  to  a  recognition  of  the 
living  God  as  the  object  of  worship, — worship  in 
spirit  and  in  truth.  Under  such  circumstances,  their 
worship  could  not  but  be  more  or  less  elementary. 

s 

The  explanation  lies  also  partly  in  the  Sankarite 
.1. association  of  the  Brahma  Samaj  of  those  days. 
The  Sankarite  school  had  not  developed  the  sweeter 
aspects  of  worship  ;  and  the  Brahma  Samaj  suffered 
in  those  days  on  account  of  its  greater  or  less 
identification  with  that  school.  I  say  Sankarite, 
and  not  Vedantic,  for  there  are  other  schools  of  the 
Vedanta,  specially  the  Vaishnava  schools,  in  which 
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the  emotional  side  of  worship  had  been  fully 
developed.  But  Vaishnavism  has  always  been 
identified  with  the  worship  of  idoj.s-  and  incarnations, 
notv.  ling  the  Vedantic  Background  of  its 

high  is.     The    theistic    worshippers  of   those 

days,   therefore,  naturally  and  I  think  wisely  kept 
their     movement   free    from    association    with    the 
-hnava   schools.     It   was  left   to   later  Brahma 
leaders,  specially  Kesavchandia  Sen,  to  discover  the 
in  which    the  higher  forms  of  bhakti   or  piety 
developed  in  the  Vaishnava  schools  could  be  cultivat- 
ed and  at  the   same  time   the    evils  of  idolatry  and 
man-worship  avoided. 

Coming  now  to  the  days  of  tke  Maharshi,  we  find 
him  trying  to  remedy  the  dejects  already  mentioned 
by  introducing  a  fuller  form  of  public  devotions, —  one 
which  took  cognisance  of  the  deeper  and  sweeter 
relations  of  the  soul  to  God.  Of  this  form,  the  first 
part  is  called  archaml  and  consists  of  the  well-known 
texts  from  the  Yajurveda  beginning  with  "  Om  pita 
nohsi,  Thou  art  our  Father,"  which  clearly  recognise 
the  fatherhood  of  God  and  pray  to  him  to  forgive 
our  sins.  The  second  part  is  called  prunnm<ih  nn<\ 
ll-knov,  ramthejflfafcfeea&zru 

U2>u>iis/<  th    "  Yo  devogmiu."      The 

third  part  is  called  tamddMnam.     It  is  divided  into 
two  portions,  the  first  consisting  of  the  texts  begin- 
ning with  "  Om  sat  yum  jndnain  unantam  Brahtnu  " 
i    meditations  thereon,   and   the   second  of  texts 
16 
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beginning  "  Om  saparyagdt  "  followed  by  a  Bengali 
translation  of  the*  same.  Both  sets  of  texts  are  from 
the  Upanishads.  The  fourth  part  is  called  dhydnam 
and  consists  of  he  well-known  Gdyatri  mantra 
followed  by  meditations  on  it.  The  fifth  part  is 
named  stotram  and  consists  of  an  abbreviated  and 
altered  form  of  ihe  texts  of  the  Mahdnirvan  Tantra 
already  referred  to,  with  a  translation  thereof.  The 
Maharshi's  abbreviation  of  the  stotra  consists  in 
leaving  out  two  rather  unsonorous  couplets,  the 
seventh  and  the  eighth,  those  beginning  with 
"  Paresha  prabho  sarvarupdvindsin  "  ("  0  God,  0 
Lord,  0  thou  who  existest  in  all  forms  and  art  in- 
destructible ").  Perhaps  sarvarupa  (all-formed) 
seemed  to  him  pantheistic.  The  more  important 
changes  made  in  the  portion  that  remains  are  the 
substitution,  for  the  words  '  visvarupatmakdya  '  (to 
him  who  exists  in  all  forms),  '  nirgunaya  '  (without 
the  gunas)  and  '  visvarupam '  (all-formed),  of  such 
as  appeared  more  consistent  with  theism  as  he  un- 
derstood it.  It  may  perhaps  be  said  that  we  in  these 
days  have  realised  too  clearly  the  place  of  Monism 
and  Pantheism  in  Brahmaism,  as  well  as  their  limi- 
tations, to  feel  any  serious  objection  to  these  words. 
I  for  one  would  be  glad  to  see  the  stotra  restored  in 
its  orginal  form  in  the  place  of  the  mutilated  form 
in  which  it  now  appears.  I  take  serious  exception 
to  taking  liberties  with  scriptural  texts,  in  fact  with 
any  quotations  whatever.  Use  them  as  they  are, 
without  the  least  tampering  with  them,  or  do  not  use 
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them  at  all,  if  you  find  they  do  ntft  quite  suit  you. 
I  do  not  think  that,  as  a  rule,  we  cai*  worship  in  words 
1  by  the  ancients,  by  those  who  thought  and  felt 
so  differently  from  us.  But  if  yve  at  all  use  their 
words,  we  have  no  right  to*chj/nge  them  in  order 
that  they  may  suit  our  changed  thoughts  and  senti- 

. 

However,   to  come  to  the    remaining  parts  of 
'iarshi's   liturgy.     The  sixth   part  is  called 
.nd  is    made    up    of   a   general    prayer 
drawn  up  by  tlv  Maharshi  and  the  well-known  prayer 
"tinaij't,  "  etc.,  which  really  consists 
of    t  -tinct    texts  from  the    Upanishads  put 

i her  in  the  shape  of  a  single  prayer;  it  is 
followed  by  a  translation.  The  seventh  part  is 
call*  1  consists  of  a  collection  of  texts 

from  the  Upditixha'ls.     The  eighth  and  concluding 
part  is  called  Upatanhdrah  and  consists  of  an  indirect 
tdsvataropaniskad  with  a  trans- 
it thereof.     Now,  there  can    be  no  doubt  that 
iii's  form  of  service  is  a  great  irnprove- 
m  the  Raj&'s,  specially  as  it  admitted  of  stil' 
farther  improvement ;  but  in  addition  to  the  com- 

^._  t 

moii  intage  under  which  all   liturgies  labour, 

namely,    that    in    using   tin-in    the    words    uttered 

.ithrr  than  follow  tin-  thoughts  and  fe«>!i- 
if  at  all  the  latter  do  come,  which  may  or  may  not  be 
tin-  t-a^i-.  the  particular  defect  "t'  this  improved  litur^v 
6  same  in  kind,  though  not  the  same  in  extent. 


276  LECTURE    X 


with  that  of  the  Raja's.  The  deeper  and  sweeter 
relations  of  the  ^oul  to  God,  which  vfe  miss  in  the 
one,  find  indeed  some  recognition  in  the  latter,  hut 
are  left  without  ar\y  emphasis.  This  was  perhaps 
unavoidable,  for  tite  Maharshi,  no  less  than  the 
Raja,  in  collecting  materials  for  his  form  of  devo- 
tions, avoided  those  sacred  writings  in  which  the 
aspects  of  piety  I  refer  to  had  been  developed.  To 
remedy  the  defect  mentioned,  he  should  either  have 
gone  to  those  sources  or  have  composed  praises  and 
prayers  of  his  own,  either  of  which  courses  he  seems 
intentionally  to  have  avoided.  The  defect  was 
partly  remedied,  however,  in  both  cases,  and,  in  the 
latter  case  in  a  remarkable  degree,  by  the  hymns 
composed  in  those  days,  which  were  sung  in  the 
course  of  the  services  and  became  a  great  source  of 
comfort  and  edification  in  private  devotions  also. 
The  hymns  of  Raja  Rammohan  Ray  and  his  followers 
in  the  one  period  and  those  of  Babu  Satj^endranath 
Thakur  and  his  brothers  in  the  other,  mark  two 
remarkable  epochs  of  spiritual  awakening  in  the 
history  of  Bengal.  The  former  mainly  call  away 
the  mind  from  the  sins  and  snares  of  the  world  and 
•concentrate  it  on  the  Supreme  Being  as  our  real 
good  and  the  goal  of  human  existence.  The  latter 
speak  in  touching  accents  of  the  love  of  God  for 
man  and  of  communion  with  God  as  the  source  of 
supreme  and  inexhaustible  bliss.  The  Maharshi's 
vydkhydnas  or  '  expositions '  would  not  have  pro- 
duced the  profound  effect  they  did  without  the  hymns 
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composed  by  his  sons,  which,  themselves  the  effects 
of  the  feelingfe  produced  by  his  teachings,  served  to 
deepen  the  i'eelings  of  hundreds  of  hearts  arising 
from  the  same  source. 

' 

However,  the  defect  in  the  received  liturgy  just 
mentioned  could  not  remain  unrfcruedied,  if  the 
Brahma  Samaj  were  to  advance  spiritually.  No 
religious  body  can  grow  in  spirit  with  the  use  of 
mere  stereotyped  prayers.  So  the  reform  came  J 
and  it  came  from  the  progressive -section  of  the 
Samaj,  the  section  that  eventually  separated  itself 
from  the  parent  church  and  formed  itself  into  the 
Brahma  Samaj  of  India.  The  seeds  of  the  reform, 
and  in  fact  those  of  the  Brahma  Samaj  of  India, 
were  sown  in  an  institution  called  the  Sangat 
or  the  Sangat  Sabhd,  (named  after  similar  Sikh 
assemblies)  which  has  had  the  most  important  results 
in  the  hi.story  of  the  Brahma  Samaj.  The  object  of 
the  body  was  to  make  Brahmaism  a  reality  in  the 
life  of  it  iiors,  with  mutual  help,  advice  and  co- 

operation.    The   moving   spirit  was    Kesavchandra 
-ult  probably  of  several  conferences, 
bo  the  conclusion  that  true  worshj" 
cons  ''lowing  clement-: — .\rddliand 

(adoration),     Kritnj/  iianksgiving),     Dhydna 

Ration  or  communion),  Anutdpa  (ivpentaiu 
' 7m  >i<f  (prayer  proper)  and.!/  •/./ (sdf- 

n    of  worship    into    its 
red  in  a  little  book 
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named  BrdhmadKarmer  Anusthdna,  or  "  the  Practice 
of  Brahmaism,"  ^vhich  gave  the  substance  of  the 
conclusions  arrived  sat  in  the  Sangat  and  which  has 
since  gone  through  several  editions.  This  enumera- 
tion of  the  primaryx  movements  of  the  soul  towards 
God  is  so  very  like  the  enumeration  of  "  religious 
obligations"  in* Miss  F.  P.  Cobbe's  Eeligious  Duty, 
a  book  largely  read  by  Brahmas  in  those  days, 
that  I  cannot  but  think  that  the  Brahma  leaders 
really  took  their  clue  from  that  gifted  writer.  Miss 
Cobbe's  enumeration  is,  in  fact,  the  same  as  that 
of  the  Brahma  leaders,  with  this  slight  difference 
that,  in  the  former,  faith  finds  a  place  among  the 
other  obligations  and  dhydna  is  absent.  Gradually, 
however,  our  leaders  seem  to  have  found  out  that 
their  division  of  the  elements  of  worship  was  not 
quite  logical ;  and  so  the  list  was  reduced.  Anutdpa 
and  Atmasamarpana  were  probably  felt  as  included 
in  prayer,  and  were  dropped  in  the  later  editions  of 
Brdhmadharmer  Anusthdna.  In  a  little  pamphlet 
giving  the  form  of  service  in  the  Brahma  Samaj  of 
India,  published  shortly  after  the  establishment  of 
that  Samdj,  we  find  the  elements  of  worship  enu- 
merated as  four,  Arddhand,  Kritajnatd,  Dhyana  and 
Prnrthand.  Again  it  was  felt  that  Kritajnatd  was 
comprehended  in  Arddhand  and  so  in  later  editions 
of  the  Sdmdjik  TJpdsana  Prandli,  or  Order  of  Public 
Service,  Kritajnatd  was  dropped  and  worship  was 
taught  as  consisting  of  three  elements,  Arddhand, 
Dhydna  and  Prdrthand.  In  this  doctrine  the 


THE  PRESENT  FORM  OF  WORSHIP.      279 

I 

Brahma  Samaj,  in  its  progressive  sojctions,  now  rests, 
and  it  may  \^ell  do  so,  for  there  it  a  logicalness  in 
this  division  which  cannot  be  'easily  questioned. 
The  Maharshi's  archand,  prandmah,  samddhdnam 
and  stotram  cross  and  recrflss  pne  another.  This 
cannot  be  said  of  the  trichotomy  of  drddhand, 
dh/jana  and  pr'irthatid.  They  ar«  clearly  distin- 
guishable though  closely  allied  attitudes  of  the  soul 
towards  God.  By  drddhand  is  meant  the  praise  of 
God  as  conceived  in  all  his  known  attributes — of 
God  as  satyam,  jninani,  anantam,  the  true,  the  all- 
knowing,  the  infinite ;  dnindirupam,  amritam, 
&'mt  'he  blissful,  the  sweet  and  the  peaceful ; 

si  rmn,  a1  i  en  it  am,  the  good,  the  one  without  a 
second  ;  and  suddham,  apdpavidham,  as  the  holy, 
untouched  by  sin.  The  adoration  or  praise  of  God 
as  endowed  with  all  these  attributes  has  the  effect  of 
clearing  our  ideas  about  him,  strengthening  our 
faith  in  him  and  bringing  out  and  deepening  the 
of  awe,  reverence,  gratitude,  love,  depend- 
ence and  the  like,  which  the  human  soul  ought  to 
feel  ipreme.  Dh/jdna,  in  its  literal 

e,  is  thinking  of  God,  and  in  this  sen>  aeeoin- 
pani-^  oi  is  identical  with  drddhan '/  ;  but  in  the 

mia    Sainaj  it   is   used  in  a  deeper  sense,  in  Tho 

with  the  £/'  'Ihi, 

<m   of  the    mind  in  God.     Hence,  it 

•s  naturulK  '-dtlhanu,  which,  by  removing 

the  dullness  and  dry  ness  of  the  heart  that  stand 
between  it  and  God,  reveals  him  to  it  in  his 
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sublimity  and   ih   the   beauty   of  his  goodness  and 

holiness.     The  nlace  of  prdrthand  or  prayer  proper, 

as  the  third  of  tlie  soul's  movements  towards  God, 

is  also  sufficiently  clear      The    wants  of  the   soul, 

the  defects  and  shortcomings  that  keep   us  from 

that  abiding   communion    with   God  which  is  our 

ideal,  are  best  seen  when  we  are  face  to  face  with  the 

perfectly    holy    One.     Well    may    the   unspiritual, 

those    who    do    not    habitually     adore    God    and 

concentrate   their  minds   in   him,   saj<  that  they  do 

not  feel  the   need   of  prayer.     Darkness   is  visible 

only   in   contrast   with  light.     A  soul  quite  unillu- 

mined    by  the    presence    of    God    naturally    fails 

to    see    its    own    darkness.     On    the    other    hand, 

it  is   when   the  presence  of  God  and  his  relation  to 

us   is    most    deeply  felt   that   our  prayers   become 

most  fervent   and   prove   most  efficacious.     It  will 

thus  be  seen  that  the  Brahma  doctrine  of  worship, 

as   consisting  of  the   three   elements  of  drddhand, 

dliydna    and  prdrthand,  embodies  a   good   deal   of 

spiritual    wisdom  and    is   based   on  a  true    insight 

into  the  requirements  of  the  soul.    As  I  have  said  in 

my  Edigion  of  Brahman :  "  Faith,   love   and  holy 

desire  being  the  very  essence  of  religion,  these  three 

acts    of    devotion    will  be   found  to  be  excellently 

calculated    to    foster   these    essential   elements    of 

spiritual    life.     Arddhand  and    dliydna    have    the 

direct  effect  of  deepening  faith  in  God,  of  awakening 

a  consciousness  of  his  relation  to  us,  and  of  arousing 

those   feelings   of  reverence,  gratitude,   admiration 
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and  humble  dependence  on  God  which  constitute  the 
proper  attitude  of  our  souls  towards  him,  whiJe 
prayer  serves  effectively  to  attune  our  wills  to  the 
Divine  will  and  bring  down  Divine  help  upon  us." 

(pp.  85,  86.) 

; 

\v,  it  seems  to  me  that  ihe  progressive 
sections  of  the  Brahma  Samaj  have  satisfactorily 
solved  the  problem  whether  public  worship  should 
be  conducted  through  a  fixed  liturgy  or  be  entirely 
free  and  There  are  evils  on  both  sides. 

A  liturgy  is  very  liable  to  be  recited  hurriedly  and 
mechanically  and  thereby  to  encourage  dryness;  while 
a  minister  left  entirely  free  to  lead  the  devotions  of 
a  congregation  by  his  extern-port  prayers,  may  be 
too  personal  in  the  expression  of  his  feelings,  or, 
praying  in  a  dry,  wild  and  restless  manner,  may  fail 
altogether  to  touch  the  feelings  of  his  brethren. 
sections  of  the  Brahma  Samaj  have 
adopted  a  middle  course.  Ttey  have  prescribed  an 
ord<  -vice  laying  down  that  after  uJhulhan 

(lit.  or  the  call  to  prayer,  should  come 

.  then  a  genera!  prayer,  then 

all   a  sp'  for  the 

ice  dwelt  upon  in  the  They 

'1  down  a  number  of  i  D   which 

th<-    in,  dictions  of  the  ipinister  should  proceed  in 

going  through  the  s<  \ercise  of  adoration.     It 

is   indee^  '    that    he    should  have   feelings  and 

awaken  feelings  in  the  hearts  of  his  fellow-worshippers, 
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but  it  is  also  wanted  that  his  and  their  feelings 
should  take  a  fixed  channel, — tha£  they  should 
follow  the  devout  contemplation  of  the  attributes  of 
God  enumerated  in  certain  texts  from  the  Upanishads, 
or  to  speak  more  correctly,  should  follow  the  reali- 
sation or  consciousness  of  God  as  endowed  with 
those  attributea\  These  texts  are  the  same  as  are 
used  in  the  first  portion  of  the  Sainddhanam  of  the 
Adi  Brahma  Samaj  liturgy  with  the  addition  of 
another  text  by  the  progressive  Br-ihrnas  under  the 
Maharshi's  advice. 

It  may  be  worth  while  mentioning  the  exact 
sources  from  which  these  texts  are  drawn.  The 
first,  'Satyam  Jndnam  Anantam  Brahma,'  is  taken 
from  the  first  verse,  second  valli,  of  the  Taittiriya 
Upanishad.  The  second,  '  Anandantpam  Amritam 
yadvibhdti,'  which  means —  that  which  shines  as 
bliss,  as  immortal  or  as  the  sweet, — is  from  the 
seventh  verse,  second  khanda,  of  the  second 
Mundaka.  The  third,  '  Sdntam  Sivamadvaitam,'  is 
from  the  seventh  verse  of  the  Mdndukya ;  and  the 
fourth,  '  Suddham  Apdpaviddham,'  is  from  the  eighth 
verse  of  the  Isd.  These  Vedic  mantras  are  first 

Vr 

uttered  in  unison  by  the  congregation,  and  then 
follows  the  minister's  extempore  adoration  of  God 
on  the  lines  of  the  conceptions  embodied  in  them. 
The  way  in  which  the  congregation  is  affected  by 
such  adoration  depends  upon  the  extent  to  which 
the  minister  has  made  these  conceptions  his  own  by 
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private  meditations  on  them  and  by  cultivating  the 
feelings  answering  to  them.  It  will  thus  be  seen 
that  the  task  of  a  minister  undey  the  system  we  are 
considering  is  most  arduous  and  that  a  great  demand 

^ 

nade    both   upon    his    thoughtfulness    and    his 
fervency    of   feeling.     How    otfr    ministers    acquit 
themselves  under  such  a  trying  system  of  conducting 
public  service,  is  a  question   upon  which   I  am  not 
jiiired  to  express  my  opinion  ;  but  I  may  as 
well  say  that,  in  proportion  as  their  congregations 
consist    of    real  worshippers  as  distinguished  from 
•  sight-seers,  their  devotions  no  less   than  their 
subjected  to  a  severe   criticism.     It  is 
evident  that,  under  such  a  system,  those  alone  can 
be    successful    ministers    who    diligently    cultivate 
/han't  in  their  private  devotions,  and  cultivate  it 
in  the  s  .  in  which  they  are  required  to  con- 

duct it  in  public  service,  and  that  it  is  only  such 
nbers  of  the  congregation  as  adopt  the  system  in 
;  p  that  can  enjoy  public  worship 
best  and  are  also  good  judges  of  the  quality,   the 
depth    and  sweetness,    of    the    devotions 
offered  by  a  minister.     Hence,  the  very  adoption  of 
in   public  service   has  had  the  effect^of 
he    private'  devotions   of 
•  st    and    zealous     members   of    the 
ma   Sam  ij.     The  good  which    lh<-  "i    of 

'•'  in/I    \\:\<~  produced    in  the    ! 

of  devout  Brihmas,  in  bringing  li^rh'  M>SS  and 

strength  to  their  souls,  is  simply  incalculable.     It 
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will  not  be  too  much  to  say  that  those  who  do 
not  enter  into  the  spirit  of  this  system  know  only 
the  outer  crust  of  tthe  Brahmaism ;  they  miss  the 
inner  struggles,  sorrows,  aspirations  and  joys  of  the 
Brahma  life. 

V: 

However,  *drddliand  is  followed  in  our  form  of 
worship  by  dhydnci  or  silent  meditation.  It  is  really 
an  attempt  to  realise  the  direct  presence  of  God  in 
the  soul.  Of  this  exercise  I  say  in  rny  Religion  of 
Brahman  :  "  Arddhand  leads  naturally  to  dhydna,  i.e., 
fixing  the  mind  on  the  object  of  worship  as  defined 
by  the  above  meditations.  This  attitude  of  the  mind — 
this  meeting  of  God  face  to  face,  as  it  were,  in  the 
inmost  chamber  of  the  soul — is  a  most  important 
discipline.  It  gives  seriousness  to  the  soul,  clears 
its  spiritual  vision,  confirms  its  faith  in  the  highest 
truths,  and  giving  it  a  taste  of  supersensuous  joys, 
makes  worship  attractive 'io  it  and  weans  it  away  from 
sensual  pleasures.  It  should  therefore  be  cultivated 
by  every  worshipper  of  Brahman  with  the  greatest 
care."  As,  however,  dhy<'t)ia  is  a  silent  exercise, 
every  worshipper  befng  left  to  cultivate  it  in  the 
best  way  he  can,  it  is  difficult  to  speak  of  the  collect- 
ive experience  of  the  Brahma  Sarnaj  about  it. 
I  shall  therefore  content  myself  with  what  I  have 
already  said  about  it  till  I  come  to  Yoga  or  communion, 
to  which  the  cultivation  of  dhydna  gradually  led  the 
advanced  members  of  the  Brahma  Sarnaj  of  India. 
I  shall  close  this  part  of  my  subject  by  saying  a  few 
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words  on  prdrthand.  This  subject  has  been -very 
ably  dealt  with  by  Bdbu  Nagendrandth  Chdturji  in 
the  second  volume  of  his  Dhannajijndsfi  ;  and  I 
would  refer  those  who  may  have  intellectual  difficul- 
ties on  the  subject  to  his  fuN  and  clear  exposition. 
My  remarks  on  the  present  occa&ion  will  be  confined 
to  a  repetition  of  what  I  have  briefly  said  on  the 
subject  in  my  Religion  of  Brahman.  "Dhyana", 
I  say  in  that  book,  "  will  naturally  lead  ioprurthana, 
prayer,  the  breathing  of  the  soul's  highest  desires  to 
God,  the  desire,  for  instance,  for  a  clear  vision  of 
him,  for  the  strength  to  live  constantly  in  his  pre- 
sence, for  deep  love  to  him,  and  for  both  internal 
and  external  holiness.  When  there  is  genuine  spiritu- 
al thirst  in  the  soul,  prayer  comes  out  of  it  spontane- 
ously, it  is  felt  more  as  a  necessity  than  a  duty,  and 
no  doubts  arise  as  to  its  reasonableness  and  efficacy. 
But  there  are  some  to  whom  such  doubts  are  a  real 
difficulty.  I  would  advise  persons  of  this  class  not 
to  pray  till  they  feel  an  irresistible  impulse  to  pray, 
when  th'-ir  doubts  will  be  easily  solved.  But  until 
that  time  they  should  all  the  more  diligently 
cultivate  the  other  two  elements  of  worship, 
drd  tnd  dhijdna,  which  are  clearly  duties 

arising  out  of  our  relation  to  God,  When  they 
have  practised  these  two  forms  of  worship  with  some 
succ''vs,  they  will  see  that  the  necessities  of  the  spirit 
will  coin]"  1  th'-in  to  have  recourse  to  the  third  form 
of  worship  as  well.  In  regard  to  the  usual  objection 
urged  against  prayer,  namely,  that  in  praying  to  God 
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for  this  or  that  thing  we  really  ask  him  to  violate 
his  own  laws,  it  may  be  briefly  said  that  we  need 
not  pray  for  things  the  attainment  of  which  we 
know  to  be  subject  to  fixed,  unalterable  laws,  be  they 
things  physical  or  spiiitual.  About  these  things  we 
may  trust  that  God  will  work  out  his  will  for  our  good 
even  without,  and  often  in  spite  of,  our  prayers.  But 
there  are  things  of  the  spirit  in  regard  to  which 
prayer  itself  is  the  law.  When  we  pray  for  them, 
we  get  them  ;  when  we  do  not  pray  for  them,  we  do 
not  get  them.  Kvery  spiritually-minded  person 
will  find  out  for  himself  what  these  things  are. 
For  such  things  prayer  is  a  necessity  and  therefore 
a  duty.  It  is  for  this  that  we  see  prayer  forming 
such  an  important  part  in  the  spiritual  exercises  of 
every  devout  person." 

I  have  now  spoken  of  the  Brahma  Samaj  system 
of  worship  as  fully  as  I  could  in  the  space  of  a  few 
minutes.  Those  wishing  to  have  a  closer  acquaint- 
ance with  it  I  must  refer  to  the  Bengali  tract, 
named  "  Bralimopdsand-prandli  o  Prdrtliandmdld,  " 
published  by  the  Sadharan  Brahma  Samaj,  and  a 
similar  English  tract  published  by  the  Mission 
Office  of  the  Brahma  Samaj  of  India.  The  Adi 
Brahma  Samaj  order  of  service  will  also  be  found  in 
a  little  tract  published  by  that  Samaj.  I  shall  now 
speak  briefly  of  some  of  the  other  exercises  com- 
prised in  the  Brahma  system  of  spiritual  culture. 
I  have  already  said  something  on  Brahma  hymns  and 
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their  effect  on  the  religious  life  of  the  Brihma 
Samaj  and  of  the  country  in  general.  The  Brahma 
Samaj  has  been  very  fortunate  in  the  matter  of  its 
singers  and  musical  composers.  The  days  when 
Babu  Satyendranath  Thakur  was  the  leading  singer 
of  the  church  were  followed  by  the  musical  ascend- 
ancy of  Bdbu  Trailokyanath  Sanyal,  the  '  singing 
apostle'  of  the  Brahma  Samaj  of  India,  better  known 
to  the  outside  public  by  his  assumed  name  of 
Chiranji'va  Sarma.  The  effect  produced  by  the  melo- 
dious voice  and  the  rich  musical  compositions  of 
this  gifted  Brahma  missionary  on  all  those  who 
have  come  under  his  influence,  is  simply  incalculable. 
He  stands  to  the  great  Brahmananda  in  the  same 
relation  as  Babu  Satyendranath  Thakur  stands  to  the 
Maharshi.  Kesavchandra's  touching  and  beautiful 
delineations  of  the  love  of  God  for  man,  and  his  lofty 
teachings  on  Yoga,  bhaktiand  ridhdn,  could  not  have 
luced  the  profound  effect  they  did  but  for  the 
help  lent  them  by  the  melting  hymns  composed  by 
his  devoted  disciple  under  the  inspiration  of  his 
sermons,  and  often  quite  in  prompto.  Another 
movement  in  devotional  music  has  been  led  by  B;'ibu 
Bavindranath  Thakur,  the  eminent  Bengali  poet, 
the  youngest  son  of  the  Maharshi.  He  may  be  said 
to  be  the  leading  musical  composer  of  the  day,  and 
his  influence  on  the  hearts  of  Brihmas  and  others 
more  or  less  connected  with  the  Brahma  Samaj  is 
certainly  the  greatest  at  the  present  day.  Not  being 
under  the  inspiration  of  any  great  preacher  like  the 
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Maharshi  or  the  Brahrnananda,  but  led  only  by  the 
inner  workings  of  his  soul,  he  must  )>e  regarded  as 
more  original  in  tyis  musical  productions  than  the 
musical  leaders  whose  labours  have  preceded  his 
work,  as  also  he  is  certainly  the  most  cultured  and 
refined  of  them.  But  this,  which  is  an  advantage 
from  one  pokit  of  view,  is  a  disadvantage  from 
another.  The  effect  produced  by  his  hymns  is 
likely  to  pass  away  sooner  than  desirable,  as  the  sen- 
timents breathed  by  them  do  not  fall  under  a  system 
and  are  not  backed  by  the  persuasive  power  of  the 
teachings  of  a  great  preacher. 

After  sangitas  or  ordinary  hymns  come  sank'<r- 
tanas,  the  peculiar  form  of  musical  compositions 
introduced  by  the  school  of  Chaitanya,  the  great 
Vaishnava  reformer  of  Bengal.  They  are  hymns 
mostly  in  praise  of  God,  composed  in  popular  language 
and  set  to  light  airs  that  easily  touch  the  heart 
and  fire  the  imagination.  They  are  usually  sung  in 
chorus  and  to  the  accompaniment  of  the  khol  and 
the  kartdl.  They  were  introduced  into  the  Brahma 
Samaj  by  the  late  Pandit  Vijaykrishna  Gosvami, 
o^e  of  the  first  of  Brahma  missionaries  and  long 
an  honoured  leader  of  the,  Brahma  Samaj.  They 
have  had  the  profoundest  influence  on  Brahma 
devotions  and  have,  perhaps  more  than  anything 
else,  served  to  popularise  our  services.  They  may 
be  said  to  be  the  one  link  of  close  connection  be- 
tween the  Brahma  Sarnaj  and  the  uneducated  or 
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half-educated  masses  of  our  countrymen.  Those 
who  cannot  follow  our  preaching,  those  who  do  not 
even  appreciate  our  hymns  set  to  classical  music,  feel 
the  power  of  our  sankirtanas  and  are  profited  and 
feel  spiritually  drawn  to  the>Brahrna  Samaj  by  join- 
ing in  or  listening  to  them. 

* 
As  to  the  other  sddhans  enjoined  by  the  Brahma 

;aj,  I  have  time  simply  to  mention  some  of  them 
till  I  come  to  yoga,  of  which  I  shall  speak  in  some 
detail.  They  are  dtmachintd  and  dtmaparikshd, 
introspection  and  self-examination  ;  ndmajapa  and 
ndmasddhana,  devoutly  uttering  the  names  of 
God  and  realising  God  in  those  attributes  which 

-e  names  convey  ;  and  svddhydya  or  3<istrapdtha, 
the  devout  study  of  sacred  books.  These  and  other 
minor  exercises  you  will  find  dealt  with  in  detail  in 
the  following  books: — Brdhmadhannrr  Anusthdna, 
already  mentioned  by  me  ;  Qharmaaddhcmd  in  three 
volumes  published  by  Babu  Urneschandra  Datta  ; 
Yoga  and  Brahmagitopanishad  by  Kesavchandra 
Sen  ,'t'iljin/lu,  (/'/<•-/ >ns  of  the  New  Light  and 

Whisperifrom  tin-.  Inner  Life  by  the  present  speaker  ; 

dnta  o  Mrita  Dharma,  edited  by  the  late  Babu 
Adityakumar  Chatturji ;  and  Dharma*  'nJhrtn  I>v*i3abu 
Lalitmohan  Das.  Of  sermons  for  devout  study,  those 
most  worth  mention  are  the  Vy<ikhi/'inas  of  the 
Maharshi,  the  AcJidr;/>r  Upa<l<*lin  ;in«l  Speaker 
Nivedana  of  the  Hnihmananda,  and  the  Dhan 

I  4ri. 
Ifl 
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L  now  come  to  treat  briefly  of  the  Brahma 
system  of  yoga  or  communion,  which  represents  the 
high- water  mark  of  Brahma  s'idhan  or  spiritual 
culture.  As  I  have  already  said,  the  Brahma  practice 
of  dhynna  led  naturally  to  the  desire  for  a  direct 
realisation  of  God's  presence  and  to  an  inquiry  into 
the  teachings  of  tthe  Hindu  scriptures  on  the  subject. 
The  result  wras  the  formulation  of  a  system,  partly  in 
harmony  with  and  partly  differing  from  the  sastric 
system.  Kesav's  system  is  seen  in  its  first  draft  in 
his  Brahmagttopanishad  ;  it  comes  out  in  its  fullness 
in  his  posthumous  essay  on  Yoga.  Kesavchandra  con- 
ceives yoga  as  threefold.  These  three  forms  of 
yoga  he  calls  successively  Vedic  or  objective  yoga, 
Vedantic  or  subjective  yoga,  and  Pauranik  or  bhakti 
yoga.  By  Vedic  or  objective  yoga,  he  means  the 
realisation  of  God  as  the  one  Power  or  Will  behind 
natural  phenomena.  I  think  this  sort  of '  realising  ' 
God  falls  short  of  true  realisation,  inasmuch  as  he 
is  conceived  as  a  Power  behind  phenomena.  The 
true  vision  of  God  in  Nature  is  not  attained  until 
these  phenomena  are  identified  with  God  and  re- 
cognised as  his  appearances.  This  Kesavchandra 
could  not  do  consistently  with  his  Scotch  Dualism 
or  'what  remained  of  it  in  him  in  spite  of  the  pro- 
Vedantic  tendency  of  his  latter  days.  Nature  yet 
remained  to  him  something  of  a  reality  distinct  from 
God  and  prevented  the  full  and  legitimate  develop- 
ment of  his  system  of  yoga.  However,  the  second 
form  of  yoga  taught  by  him  is  Vedantic  or  subjective 
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yoga,  the  realisation  of  God  as  the  soul  of  our 
souls.  In  his^  delineation  of  this  devout  exercise  he 
approaches  most  nearly  the  inne/  aspect  of  Vedant- 
ism.  He  sees  that  in  the  visio  i  of  God  in  the  soul 
nothing  is  seen  which  is  not  divine  and  he  speaks 
even  of  the  utter  annihilation  of  self  in  God.  But 
there  being  no  definite  system  of  philosophy  behind 
what  he  says,  it  may  be  doubted  whether  the  unity 
he  sees  is  the  fundamental  unity  of  consciousness, 
which  is  the  only  real  unity,  or  merely  that  superficial 
unity  of  force  which  science,  professes  to  see. 
Regarding  the  distinction  also,  of  which  he  speaks, 
it  i.s  doubtful  whether  it  is  the  irresolvable  distinction 
of  the  manifested  and  the  Unmanifested  or  only 
that  spurious  distinction  which  is  created  by 
the  popular  dread  of  Pantheism  and  Monism. 
However,  as  far  as  he  went  in  this  direction, 
Kesavchandra's  services  in  re-establishing  the  almost 
broken  unity  of  the  theistic  thought  of  ancient  and 
modern  India  by  his  latter  day  teachings  on  Yoga, 
v  valuable  and  are  fraught  with  important 
consequences  for  the  future.  However,  we  come 
thirdly  to  his  idea  of  Pauranik  or  bhakti  yoga,  by 
which  he  means  the  realisation  of  the  Divine  activity 
in  history,  both  individual  and  social.  Kesavchandra 
not  developed  this  third  form  of  Pauranik  yoga 
in  the  essay  I  have  referred  to.  I  understand  that 
hf  had  the  idea  of  doing  so  in  a  distinct  treatise  ;  but 
he  did  not  live  to  carry  out  his  ink-ntimi.  How 
from  his  previous  teachings  on  the  lovo  of  God,  on 
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cultuve  of  lliakti  and  on  the  doctrine  of  Divine  dis- 
pensations, we  can  gather  in  part  wha^  his  teachings 
on  Pauranik  yoga  cwould  have  been.  According  to 
him  every  individual's  life  is  a  field  of  direct  Divine 
activity,  every  event  ifc  it  being  determined  by  the 
Divine  love.  Every  life  is  a  jivan-veda,  a  direct  re- 
velation of  God,  so  that  one  has  only  to  look  within 
and  study  his  own  life  to  learn  how  God  deals  with 
man.  But  the  history  of  nations  and  churches  has  an 
important  message  for  us.  The  lives  of  the  great 
founders  of  religions  particularly  are  special  manifes- 
tations of  God.  Such  men  came,  under  Divine  dis- 
pensation, to  teach  us  special  truths  and  exemplify 
special  features  of  the  spiritual  life.  Such  lives  should 
therefore  be  carefully  studied  and  the  truths  and 
graces  illustrated  by  them  assimilated  by  a  special 
course  of  s<idhan  or  spiritual  culture.  I  put 
Kesavchandra's  idea  as  briefly  as  I  can.  The  brevity 
of  my  statement  may  conceal  the  grave  signifi- 
cance of  his  teachings, — an  effect  which  I  would  try 
to  prevent,  if  I  could.  The  importance  he  attached 
to  the  study  of  historical  religion  and  to  the 
systematic  culture  of  the  aspects  of  practical 
religion  brought  to  light  or  emphasised  in  the 
various  systems,  constitutes  one  of  the  special 
features  of  his  teachings  and  distinguishes  his  Theism 
and  that  of  those  who  agree  with  him  from  that 
bald  Deism  which  goes  by  the  name  of  '  theism '  in 
Europe  and  has  its  counterpart  here  also  in  this 
country,  even  within  the  fold  of  the  Brahma  Samaj. 
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It  seems  to  me  that  the  spiritual  progress  of  the 
Brahma  Sain^j  is,  to  a  large  extent,  bound  np  with 
the  acceptance  of  the  substance  of  Kesav's  teachings 
on  Pauranik  or  bliakti  yoga.  The  term  '  Pau- 
ranik '  should  not  mislead' us.  By  it  Mr.  Sen 
meant  'historical'  and  not  'mythical'.  What  the 
writers  of  the  Puranas  did  with  mythical,  imaginary 
persons,  he  teaches  us  to  do  with  real  historical 
persons.  And  he  further  teaches  us  that  the  whole 
of  history  may  be  repeated  in  our  personal  lives. 
What  Buddha,  Jesus,  Muhammad,  Chaitanya  and 
others  saw,  felt  and  did,  we  also  may  see,  feel  and 
do,  through  the  spirit  of  God  working  in  us.  The 
endeavour  to  do  this  he  called  sddhu  samdgama  or 
communion  with  saints.  We  may  reject  some  of 
the  methods  he  adopted  in  realising  such  communion. 
But  we  must  accept  the  substance  of  his  teaching 
if  we  would  be  faithful  to  the  liberal  spirit  of  true 
Brahmaisni. 

address  is  already  prolonged   beyond  the 

extent  to   which  I  meant  to  confine  it ;  but  I  hope 

you  will  bear  with  me  a  few  minutes  more  while  I 

say  a  few  words  on  the  contribution  of  the  Sadh&ran 

Brahma  Samaj  to  the  system  of  Brahma  fridhnn. 

This  contribution  is  not  nil,  as  its  .-n« mies  and  even 

some   of  its  short-sighted   friends   represent.     Apart 

from   the  accentuation  of  the  Brahma  doctrine  of 

timl  liberty  by  its  constitutional  form  of  church 

government,  and   the   practical    realisation  of   the 
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Brahma  ideal  of  equality  by  the  same  method  and 
by  the  promotion  of  high  education  a^mong  women 
and  their  co-operation  in  the  management  of  the 
church,  the  important  contribution  it  has  made  to  the 
philosophy  of  Brahmais*m  has  really  had  the  effect  of 
correcting  and  developing  the  system  of  yoga  of  which 
I  have  just  spoken.  Those  who  have  understood  my 
remarks  on  Kesavchandra's  Objective  and  Subjective 
Yoga  must  also  understand  what  I  say  now.  To  us 
the  phenomena  of  Nature  are  not,  as  they  were  to 
him,  anything  distinct  from  God.  They  are,  to  us, 
direct  manifestations  of  him  and  not  mere  signs  of 
a  Power  behind.  So,  in  subjective  yoga,  we  perhaps 
see  the  fundamental  unity  of  consciousness  more 
clearly  than  he  did  :  and  it  will  be  seen  by  close 
observers  that  this  unity  is  preached  from  our  pulpits 
and  platforms  far  more  boldly  and  confidently  than 
Mr.  Sen  ever  did.  And  perhaps  also  the  dread  of 
Pantheism  does  not  haunt  us  so  much  as  it  did  him 
and  his  close  followers.  We  have  learnt  how  to 
reconcile  our  monistic  Theism  with  the  dualism 
implied  in  moral  and  spiritual  life.  We  have  prac- 
tised this  reconciliation  for  several  years  and  are 
son\ewhat  assured  of  our  success.  The  effect  of  all 
this  has  been  on  the  one  hand  a  deepening  of  our 
devotions  and  on  the  other  the  establishment  of  a 
closer  link  than  Kesavchandra  could  establish  be- 
tween our  ancient  systems  of  sddhan  and  that  of  the 
Brdhma  Samdj.  But  perhaps  many  of  you  will  sayf 
"  Where  are  these  results?  We  don't  see  them." 
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You  don't  see  them,  I  answer,  partly  because  you 
are  not  sufficiently  observant  and  are  occ  upied 
mostly  with  the  outer  side  of  tr^e  life  of  the  Samaj, 
and  partly  because  these  results  are  yet  confined 
only  to  a  few.  But  this  la>ter  fact,  namely,  that 
these  results  are  confined  only  to  a  few  members  of 
the  Samaj,  should  not  prevent  one  from  speaking  of 
them.  All  higher  developments,  either  of  knowledge, 
feeling,  spiritual  life  or  even  social  reform,  are  con- 
fined to  a  small  vanguard  in  every  community,  and 
yet  they  regulate  and  determine,  more  or  less  directly 
or  indirectly,  the  life  of  the  community  and  have  to 
be  spoken  of  in  telling  its  history.  Kesav's  system 
of  yoga  is  not,  I  fear,  familiar  to  many  of  those  who 
call  themselves  his  followers ;  and  yet  it  must  be 
spoken  of  in  all  statements  of  the  Brahma  system 
of  sddhan.  Even  our  system  of  worship,  as  I  said 
at  the  beginning  of  this  lecture,  is  known  only  to 
a  small  fraction  of  the  hundreds  that  throng  this 
mandir,  and  is  not  accepted  even  by  many  old 
Brahmas ;  and  yet  we  speak  of  it  as  the  Brahma 
Samaj  system  of  worship.  In  the  same  manner, 
therefore,  I  am  not  wrong,  I  hope,  in  claiming  that 
the  Sadharan  Brahma  Sarnaj  has  given  the  country 
a  new  system  of  yoga,  one  which  is,  on  the  one 
hand,  in  harmony  with  tho  deepest  philosophy  of 
the  West,  and,  on  the  other,  a  continuation  of  the 
highest  Hindu  system  of  sddhan,  with  its  errors 
avoided  and  its  truths  made  to  fit  in  with  modern 
tastes  and  ideals.  Those  who  cannot  detect  this 
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system  in  our  public  addresses  and  devotions,  I  refer 
to  our  religious  literature,  specially  to  the  books 
written  by  our  leading  men.  A  careful  study  of 
them  will  reveal  the  outlines  of  the  system  I  speak 
of.  May  these  outline*  become  clearer  and  clearer 
day  by  day  and  be  filled  in  by  a  growing  depth  and 
fullness  of  spiritual  life  ! 


LECTURE  XI 

Brahma  Samaj  and  Social 
Reform 


LECTURE  ^I 

Brahma  Samaj  and  Social  Reform 
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I  need  hardly  tell  you  that. Theism  is  not  a  new 
thing  in  India,  that  we  have  not  learnt  it  from 
either  the  Musalmans  or  the  Christians,  though  some 
ill-informed  people  think  we  have  done  so.  Theism 
was  taught  in  the  earliest  Hindu  scripture,  the 
Hiyreda;  and  in  our  later  sacred  books  it  has  been 
developed  and  elaborated  into  a  refined  and  exalted 
form  scarcely  to  be  met  with  in  any  other  ethnic 
scriptures.  In  this  matter  the  Brahma  Samaj  has 
nothing  new  to  teach  the  country,  but  has  yet  much 
to  learn  from  its  sacred  literature.  In  this  respect 
it  is  a  revival  movement — a  movement  endeavouring 
to  remind  the  people  of  India  of  truths  which  their 
ancestors  knew,  but  which  they  have  well  nigh  for- 
gotten. The  only  reform  needed  in  this  department 
of  our  work  is  to  free  our  old  Theism  from  unscienti- 
fic associations  and  show  its  perfect  harmony  with 
modern  science. 

But  though  the  Theism  of  the  Brahma  Samaj 
is  old  in  so  far  as  it  is  a  philosophical  doctrine,  it  is 
almost  rMtiivly  a  new  thing  on  its  practical  side. 
Even  as  a  doctrine,  the  old  Theism  of  India,  as  the 
old  Theism  of  Judea  and  Greece,  did  not  exclude  the 
supposition  of  minor  deities.  There  may  have  been 
isolated  thinkers  who  did  not  believe  in  the  gods. 
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But  Theists,  both  here  and  elsewhere,  then  generally 
held  the  doctrine  of  a  plurality  of  gods  and  goddesses, 
conceiving  the  Infinite  to  be  the  God  of 'gods.  Now, 
modern  Theism  differs  from  the  ancient  in  rejecting 
this  minor  theology,  or  "  uoly  theism,"  as  it  is  wrongly 
called.  Modern  science  shows  the  falsity  of  the 
divisions  of  Nature  imagined  by  the  ancients  and 
thus  reduces  "  polytheism  "  to  mythology.  But  it 
cannot  be  said  that  the  supposition  of  beings  higher 
than  man  and  having  greater  powers  over  Nature 
than  man  possesses,  is  entirely  excluded  by  science. 
Nor  can  it  be  said  that  Theism  itself  is  opposed  to 
the  notion  of  a  plurality  of  minor  deities  having 
essentially  the  same  relation  to  the  Supreme  Being 
as  man  and  the  lower  animals.  The  conception  of  a 
plurality  of  superhuman  created  beings  is  no  more 
untheistic  than  the  conception  of  a  plurality  of 
men  and  lower  creatures.  Those,  therefore,  who 
still  hold  to  the  doctrine  of  a  plurality  of  gods  and 
goddesses  under  an  infinite  and  eternal  God  of  gods, 
are  no  more  "  polytheists,"  in  the  proper  sense  of 
the  word,  than  the  rishis  of  the  Upanishads,  the 
prophets  of  Judea  or  the  philosophers  of  ancient 
Greece.  When  the  oneness  and  infinitude  of  a 
Supreme  Being  is  recognised,  it  matters  nothing,  so 
far  as  Theism  is  concerned,  how  many  classes  of 
created  beings  are  recognised  by  a  Theist. 

But  the  practical  difference  of  old  Theism, 
believing  in  a  plurality  of  minor  deities  under  one 
Supreme  Being,  from  modern  scientific  Theism, 
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believing  in  one  only  Supreme  Deity,  is  even*  more 
important  than  the  theoretical.  The  ancients  be- 
lieved not  only  that  the  gods  existed,  but  that  they 
required  to  be  worshipped,  to  be  propitiated  by 
offerings  and  prayers.  And^  what  were  these  offer- 
ings'?  They  were  such  as  even  the  least  wise  of 
civilised  men  would  now  reject  with  scorn  and 
disgust. — beasts,  birds,  fruits,  cakes  and  ghee  burnt 
in  firo  !  The  spiritually-enlightened  writer  of  the 
Bhayn-iidyitd  insists  upon  these  rites  to  the  gods 
being  continued  even  in  the  case  of  the  most  advanced 
Theists.  Jesus  Christ  does  not  think  such 
offerings  to  be  quite  unworthy  of  his  Father  in 
:  an<l  Muhammad  considered  that  his  Theism 
required  quite  a  host  of  camels  and  other  animals  to 
be  sacrificed  in  the  name  of  Alia  after  his  conquest  of 
and  re-entrance  into  Mecca.  Sacrifices  therefore 
continued  long,  both  here  and  elsewhere,  even  after 
the  formulation  of  Theism  ;  and  in  India,  from  the 
time  of  the  decline  of  Buddhism  and  the  revival  of 
Hinduism,  images  were  introduced  to  help  the 
realisation  of  the  presence  of  the  gods  and  perhaps 
to  strengthen  people's  waning  faith  in  the  existence 
of  these  fancied  1  icings.  Those  who  introduced 
these  innovations  were  perhaps  themselves  believers 
in  the  gods ;  for  we  find  even  such  reformers  and 
valists  as  Sankara  and  Ramanuja,  in  spite  of 
tln-ir  refined  ideas,  countenancing  idolatry  and  even 
taking  part  in  idolatrous  rites.  They  can  scarcely 
be  blamed  ;  for  thoy  actually  believed  in  the  gods 
and  even  thought  that  the  Supreme  Being  himself 
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took  human  or  other  forms  and  accepted  material 
offerings.  They  had,  indeed,  a  clear  idea  of  purely 
spiritual  worship,  and  considered  that  'to  be  the  goal 
of  all  worshippers;  but  they  thought  that  the 
worship  of  images  with  material  offerings  was  a 
necessary  means  of  spiritual  progress  and  the 
medium  through  which  men  should  rise  to  spiritual 
worship.  As  they  sincerely  believed  in  this,  their 
connection  with  idolatry  cannot  be  represented  as  a 
hypocritical,  cowardly  or  even  politic  compromise 
with  error  and  untruth.  It  proceeded  from  pure 
conviction,  and  was  not  any  way  degrading  to 
their  souls.  There  were,  indeed,  unbelievers  in 
the  gods,  unbelievers  even  in  the  Supreme  Being, 
in  ancient  times,  who  nevertheless  kept  up  their 
connection  with  orthodox  society  as  a  matter  of 
policy.  But  such  thinkers  were  exceptions ;  the 
great  majority  even  of  advanced  thinkers  were  believ- 
ers in  minor  deities,  in  the  incarnation  of  the 
Supreme  Being,  and  in  the  efficacy  of  image-worship. 

But  now  all  this  is  changed.  Muhammadanism 
and  Christianity  have  not  indeed  taught  us  Theism, 
but  they  have  taught  us  and  demonstrated  to  us — 
whal  Christianity  did  to  civilised,  philosophical  but 
idolatrous  Greece  and  Rome — that  even  the  simplest 
person  can  approach  the  Infinite  with  his  love,  rever- 
ence, vows  and  aspirations  without  the  intervention 
of  images  or  material  offerings.  Brahniaism,  we 
confess,  is  outlandish,  it  is  Musalman  or  Christian, 
in  respect  of  the  highly  practical,  spiritual,  icono- 
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clastic  turn  it  has  given  to  the  old  Theism  of  India. 
Our  old  monotheistic  religion  was  good  enough  as  an 
( affirmation,  a  thesis  ;  but  it  sadly,  needed  a  negative 
and  antithetical  turn.  This  the  Brahma  Samaj  has 
given  it ;  and  in  this  consists  jts  main  contribution  to 
the  religious  development  of  India.  The  Brahma 
Samdj  has  been,  from  its  very  beginning,  opposed  to 
idolatry,  though  it  has  taken  time  to  formulate  in 
full  its  scheme  of  religious  and  social  reform. 

"Invite  me  to  an  idolatrous  ceremony  !" — said 
the  great  founder  of  the  Brdhma  Samaj  to  young 
Devendranath,  when  he,  on  one  occasion,  went, 
deputed  by  his  father,  to  invite  the  reformer  to  the 
Durgapuja  celebration  in  his  house.  "  Me  !  "  — the 
spiritual  worshipper  of  the  Invisible  !  What  ancient 
reformer  of  India  spoke  with  such  fire  and  emphasis  ? 
This  "  me  !  ''  rang  in  Devendranath's  ear  all  his  life, 
as  he  himself  has  told  us,  and  led  him  to  organise — 
what  the  Rdja  was  not  permitted  to  do — the  real 
ima  Sam.ij  or  society  on  a  purely  unidolatrous 
is.  And  well  did  his  worthy  son,  Rabindran ;ith. 
keep  up  the  noble  tradition  of  his  family  when,  on 
b*-ing  invited  to  join  in  the  Sivaji  festival  celebrated 
last  year  in  Calcutta,  wrote  in  reply  that  not  evan  a 
stripling  of  the  Maharshi's  family  would  join  in  a 
festival  in  which  an  idol  was  worshipped.  It  is  this 
deep  sense  of  sin  and  degradation,  as  attached  to 
idolatry  in  the  case  of  a  Theist  not  believing  either 
in  the  gods  or  in  the  efficacy  of  material  offerings, 
that  first  leads  a  Brahma  to  be  a  reformer;  and  it  is 
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the  absence  or  the  effectiveness  of  this  sense  in  the 
generality  of  educated  Indians  that  keeps  them  away 
from  the  Brahma  Sarnaj  inspite  of  (-their  Theism. 
What  dulls  this  sense  and  obstructs  its  growth? 
What  is  the  cause  that  keeps  thousands  and  ten 

^- 

thousands  of  Theists  in  the  country  from  joining  the 
Brahma  Samaj  ?  Let  us  see.  This  cause  is  partly 
moral  and  partly  intellectual,  the  former,  as  it  seems 
to  me,  preponderating  over  the  latter.  A  thoughtful 
writer  in  the  Bangadarshan,  writing  about  two  years 
ago  on  the  degraded  social  condition  of  Bengal,  as- 
signed it  mainly  to  "  the  atrophy  of  the  moral  sense," 
as  the  fundamental  vice  of  our  people.  It  is  the  fun- 
damental vice,  not  only  of  Bengalis,  but  of  Indians  in 
general.  Individuality  is  so  little  developed  in  us, 
that  in  this  respect  we  are  but  children,  compared 
with  the  brave  and  robust  races  of  the  West.  We 
habitually  fear  to  differ  with  our  neighbours,  and  when 
we  do  differ  with  them,  we  take  good  care  to  hide  our 
differences.  We  are  afraid,  not  only  of  our  elders  and 
guides — the  natural  leaders  of  our  society, — but  even 
of  our  equals  and  inferiors.  As  it  is  facetiously  re- 
marked of  the  Bengali,  he  is  afraid,  not  only  of  his 
father  and  mother,  but  even  of  his  tempi  pishi — the 
tii?y  sister  or  cousin  of  his  father.  The  Indian,  in  fact, 
never  becomes  socially  independent.  Manu  says  of 
women — "  She  is  subject  to  her  father  in  childhood,  to 
her  husband  in  youth  and  maturity,  and  to  her  sons 
in  old  age."  So  may  it  be  said  of  the  typical  Indian, 
that  he  is  subject  to  his  father  in  childhood 
and  youth,  to  his  friends  in  maturity,  and  to  his 
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neighbours  and  subordinates  in  his  old  age;  The 
tyranny  of  society  overpowers  his  individuality  and 
keeps  it  unc^r  constant  check.  He  is  taught  from 
his  very  infanthood  that  religion  consists  in  conform- 
ing to  established  usage.  He  is  never  taught  to  think 
freely  or  to  act  freely.  Generally  he  is  quite  ignorant 
of  the  free-thought  that  characterised  Indian  philoso- 
phers and  of  the  occasional  and  mostly  abortive  free 
activity  of  ancient  Indian  reformers.  He  is,  on  the 
other  haii<l,  constantly  taught  that  even  the  wisest 
men  of  the  country  have  chosen  to  conform  to 
popular  usage.  An  old  uncle  of  mine,  a  gentleman 
wh<.  'ted  for  his  piety,  used  to  repeat,  now 

and  again  in  order  to  check  my  youthful  ardour  for 
Airing  couplet  — 

kdlajnah  samudra-lat^ghana^-kshamah, 
i/i  latikikdchdram  i  na  langliay 


That  is,  "Though  one  may  be   a  yogi,  all-knowing 

and  able  to  leap  over  the  sea,  yet  he  should  not,  even 

in  thought,  g  L  popular  usage."     That  is  the 

iiing  which  the  Indian  receives  in  his  most  im- 

uible  years  from  tho-e  to  whom  his  education 

.  he  is  never  taught  anything 

of  that  in  him  which  gives  rise  to  and  therel'ortftran- 

II-    leanu  nothing  of  that 

doctrine  of  Conscience;  which  one  meets  with  at  c\ 
turn    in  ty   and  Cliristian    li; 

Lately,  with  .nglisli  education,  he 

has  indeed  b>  dahout  free-thought 

•20 
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and  ipdividual  freedom,  of  the  struggle  between  re- 
formers and  society  and  of  the  persecution  and  heroic 
death  of  thousands  of  Christian  martyys.  But  apart 
from  the  fact  that,  in  public  schools,  he  meets  with 
such  teaching  only  as  so  much  literature,  and  that  it 
is  never  sought  to  be  impressed  upon  him  by  his 
teachers, — apart  from  this  defective  teaching,  I  say 
— even  the  sligHt  impression  made  by  such  teaching 
is  more  than  neutralised  by  the  more  powerful  in- 
fluence of  domestic  teaching  and  example,  by  what 
the  young  people  learn  from  the  precepts  and  practi- 
cal lives  of  their  relatives  and  friends.  They  learn 
that  the  courage  and  freedom  of  moral  heroes  and 
reformers  is  good  enough  only  as  illustrations  to  be 
used  in  the  essays  they  may  write  as  students  and 
the  addresses  they  may  deliver  as  public  speakers,  but 
not  at  all  good  for  imitation  in  domestic  and  social 
life.  There  they  must  always  remain  slaves  of 
custom — slaves  of  ignorant  women  and  selfish  priests 
— however  refined  their  own  ideas  may  be,  and  how- 
ever great  the  admiration  they  may  show,  in  their 
political  speeches  and  swadeshi  demonstrations, 
of  the  free  institutions  of  Christian  countries.  They 
would  directly  learn  from  their  teachers  and  pro- 
fessors, if  they  would  only  question  them,  that  liberal 
ideais  are  only  to  be  talked  about  and  "  demonstrated/' 
but  never  carried  out  into  action;  and,  as  to  their 
guardians,  there  can  be  no  mistake  whatever  of  what 

O 

they  wish  them  to  do.  All  freedom  of  action  is  sys- 
tematically starved  out  and  killed  by  the  very  econ- 
omy of  Indian  homes  and  Indian  society, — freedom 
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of  action,  not  only  in  matters  religious,  ]?ut  in 
secular  matters  also.  How  many  grown-up  young 
men  we  rn?et  with — men  who  are  graduates  of 
Indian  universities — who  do  not  know  what  they 
will  do  with  themselves  when  they  leave  college ! 
"We  shall  do  what  our  guardians  say" — is  their 
habitual  answer  to  every  query  about  their  future 
career.  We  read  sometime  ago  of  a  distinguished 
Indian  scholar  who  could  not  avail  himself  of  a 
splendid  opportunity  to  visit  Europe  because  he  could 

get  the  consent  of  his  orthodox  relatives  to  this 
bold  step.  We  then  read  of  Mr.  Tyagarajan,  the 
Senior  Wrangler,  who,  it  is  said,  could  not  follow 
his  own  natural  bent  in  choosing  his  future  career, 
because  his  father  wished  him  to  enter  the  legal  pro- 
Th(  se  are  only  occasional  and  rather  slight 
but  noi  insignificant  indications  of  the  abject  social 
tyranny  under  which  the  Indian  lives.  The  fear  of 
unpopularity,  of  pi  rsecution,  of  social  excommuni- 

>n,  haunts  him  from  childhood  to  old  age  and  keeps 
him  ever  a  coward  or  a  hypocrite,  or  both.  Conscience, 

••garded  and  dishonoured  at  every  step,  speaks  in 
hin;  <*ry  day  till  it  sinks  into  practical 

ice.  God  is  dethroned  from  the  heart,  and 
k<  w!  .iy  "  becomes  the  average  Indian's 

only  01  hip.  I>rahniai.->in  call*  ufion  us 

hake  off  this  double  idolatry  of  custom  and  dead 

images.      It  calls  upon  us  \\itli  a  voice  which  seems 

:uall,  "  but  which    will,  at  no  distant 

:nt<>  a  trumpet's  call  and  must- the  whole 

nation 
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Every  convert  to  Brahruaism  must  have  passed 
through  a    period   of    moral     struggle — a  struggle 
between   his   newlyt  gained  convictionf,  which  have 
demanded  from   him     a     line    of   conduct    strictly 
in     accordance     with  them,    and   the     opinions  of 
his   friends  and    relatives   who  have  opposed   such 
conduct.     Those  who  have  gained  in  this  struggle 
have    firmly    stood    up     for    truth,    have    allowed 
candour  and  straightforward  action    to    prevail  over 
prudent    and   politic    conformity   to   custom,    have 
become  what  we  call  d-nusthdnic   Brahmas.     If  they 
have   persevered  in  this   course   of   following    truth 
and  right   in   the   teeth   of   opposition    from   those 
whose   only   rule  of  life  is  '  what    their    neighbours 
say,'   they  have  not  only    become    social    reformers, 
but  have  gradually  succeeded  in  completely  establish- 
ing the  kingdom  of  God  over    their  whole  lives — in 
their  inner  feelings  and  desires  as  well   as    their  out- 
ward conduct.     On  the  other  hand,  the  moral  history 
of  those  who,  in  this  parting  of  ways,  take  the  other 
path,  has  been  very  different.     That  this  choice  of 
roads  is  offered  to  all  whose  conscience  is  awakened, 
who,  from  the  mere  natural  or  animal  life  of  desires, 
wake  to  the  inner  and  higher  life  of  duties  and  ideals, 
admits  of  no  doubt.     It  is  also  undoubted  that  if  the 
other  road  is  taken,  if  the  Theist  deliberately  chooses 
to  put  his  light  under  a  bushel  and   follow  prudence 
and  expediency,  he  cannot  rest  where  he  is  at  this 
critical   period  of   his  life.     The   light  that   he  puts 
away  will,  by  the  laws  of  inner   life,  gradually  cease 
to  appear  as  a  light  to  him.     Truth,   candour  and 


BIASSED   DEFENCE   OF    CONF.OEMITY.  309 

straightforwardness,  which  now  seem  virtues  to  him 
and  which  now  sting  him  for  not  following  them, 
will,  by  and  hy,  seem  to  him  to  be  no  virtues  at  all, 
and  the  sting  in  his  soul  will  be  nealed  little  by  little 
—healed,  not  by  any  really  health-giving  remedy,  but 
by  the  opiate  of  moral  duflness  and  insensibility. 
Things  that  he  now  judges  to  be*  right  will  gradually 
seem  to  him  wrong,  and  things  that*  seem  right  now 
will  by  and  by  appear  to  him  in  a  different  light. 
Acute  suffering,  whether  physical  or  moral,  cannot 
endure  indefinitely  ;  it  must  subside  after  a  time, 
either  by  destroying  the  organism  or  making  it 
insensible. 

This,  it  seems  to  me,  is  the  explanation  of  the 

conduct  of  those  who,   though  Theists  in  faith,  not 

only  conform  to  idolatrous  conduct,  but  also  defend 

such  conduct  by   arguments      Their  arguments  are 

an   after-thought,    following,   not   preceding,    their 

choice  of  the  road  to  be   followed.     Shrinking  from 

f  ul  consequences  of  moral  and  religious  con- 

sistcncy,  afraid  to  incur   the  displeasure  of  friends, 

an«l  neighbours  and  to  bear  the  brunt   of 

social  p-  n  and  excommunication,    they  have 

nn   the  'strait  '  and  follow   the  '  broad' 

UK;  intellect    follows   the    outraged 

Oe    and    invents    arguments 

to  show  that,  after  all,    what  seemed  riyhf   is  really 

and     wh.it  seemed     irrninj     is    really    right . 

I  had  once  a  talk    with  a   Theist,  a   rather   earnest 

sympathiser  with  the  Brahma   movement,  who  yet 
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retained  his  sacrificial  thread.     He  asked  me  on  what 
grounds  the  members  of  the  Brahma  .Samaj  objected 
to   a  Brahma's  retaining   the  thread/  My  answer  ' 
was,  "  I  shall  gladly  state  those  grounds  one  after 
another ;  but  please  tell  inie  if,  on  being  convinced 
that  my  grounds  are- valid,  you  are  prepared   to  give 
up  your  thread. '•     The  frank  confession  of  the  other 
party  was,  "  I  cannot  say  ;  in  fact,  I  am  not  prepared." 
On  which  I   rather   bluntly    said,  "  Then   you   will 
kindly   excuse  me  if  I  spare   myself  the  trouble  of 
arguing  the  matter  with  you."     If  every  Theist  con- 
forming to   orthodox  practice  were  as  frank  as  the 
one   just  mentioned,    we  might   perhaps  be  spared 
most,  if  not  all,  of  the  arguments  one  hears  in  favour 
of  such  conformity.     Such  arguments  are  all  vitiated 
by  the  one  common    characteristic  of  proceeding,  at 
the  first  instance,  not  from  an  erring  understanding, 
but  from  a  weak,  trembling  heart.     In  a  sense,  there- 
fore, they    are   unanswerable.     The    opposed    argu- 
ments  fail  to   convince   those  who   are  under   their 
spell.     In  so  far  as  they  are  addressed   to  the  under- 
standing, th;\y  fail  to  touch  the  heart,  where  the  real 
fallacy  lurks.      They  can  succeed  only  so  far  as  they, 
unde,r  the  guise  of  arguments,  are  really  appeals  to 
the  moral  sense  of  those  to  whom  they  are  addressed. 
With  this  introduction,  then,  let  us  consider  some  of 
the  arguments  that  we   hear  against  Brahma   ideals 
of  social  reform— at  the  first  instance  against  break- 
ing away  from   idolatrous  practice  on  the  part  of  a 
Theist. 
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The  argument  most  commonly  heard  in  favour 
of  the  conformity  of  the  heterodox  to  orthodox  prac- 
tice,  is   that   a    reformer  thrown   out   of  orthodox 
society  and  in  so  far   deprived  o"f  the  sympathies  of 
the  orthodox,  would  be  powerless  or  all   but   power- 
less to  introduce  reforms  irAo  that  society,  and  that 
one  whom   the  members   of  that   society  considered 
their   own   would  be   more  likely   to  be   heard   and 
followed  by  them.     Now,  this  argument  ignores  the 
very   first   principle   from   which   reform  proceeds. 
That  principle  is,  in  the  oase  in   question,  not   that 
the  orthodox  should  practise  heterodoxy,  but  that 
the  heterodox,  since  orthodoxy  has  become  so  much 
error  to  them,  should  not  practise  it,  but  be  true  to 
their  own   convictions — act  up   to  the  new  ideal  of 
life  revealed  to  them.     For  the   believer  in  idolatry 
idolatry  is  not  a  sin,  but  rather  a  duty.     In  practis- 
ing it,    he   follows  only   his   own  idea  of  truth  and 
right,  and   cannot   be   blamed   for  doing   so.     The 
Theist  may,  and   indeed   should,    in    the  best   way 
known  to  him,  try  to  lead  the  Idolator   away   from 
his  idolatrous  belief  and  teach   him   the   worship  of 
the  true  God  in  spirit  and  in  truth.     But  so  long  as 
one  continues  to  be  an  Idolator  in   belief,  the  Theist 
should    not   call   upon   him    to   give   up   idolatrous 
.lit'f'-ivnt  is  the  case  with  himself. 
While    idolatrous   practice    do*es   not   demean    the 
:-,  it  is  really    dpnie.ming    and  sinful    to   the 
Tin  ist.     T  vn,  therefore,  that  as   long  as  his 

idolatrous    neighbour  has   not  seen  the   error  of  his 

latry,    the  Theist   should    remain   an    Idolator  in 
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practice,  is  really  to  say  that  one  shoulu  go  on  sinning 
and  demeaning  himself  so  long  as  his  neighbour  is 
not  converted  to  his  belief.  But  if  the  Tr^eist  can  thus 
go  on  practicising  idolatry  with  the  hope  of  some  day 
joining  hands  with  his  idolatrous  neighbour,  it  does 
not  seem  that  it  can  ever  $e  necessary  for  him  to  bring 
about  his  contemplated  reform.  If  reform  can  be 
postponed  in  the 'case  of  the  individual,  why  not  also 
in  the  case  of  society  ?  If  it  is  proper  for  individuals 
to  practise  things  they  do  not  believe,  why  should  it 
be  improper  for  societies  to  do  so  ?  If  we  may  practise 
and  put  up  with  hypocrisy  for  generations  with  the 
hope  that  some  day  we  shall  be  in  a  position  to  put 
it  away,  does  not  the  very  necessity  of  putting  it 
away  cease?  If  hypocrisy  may,  without  harm,  con- 
tinue indefinitely,  what  harm  can  there  be  in  its 
perpetuation  ?  The  fallacy  of  the  argument  is  there- 
fore patent,  and  patent  also  is  its  baneful  effect  on 
character  in  dulling  the  sense  of  sin.  What,  more- 
over, it  assumes  as  to  the  sympathy  of  society  with 
reformers  keeping  themselves  within  its  fold,  is  not 
true.  From  persons  whose  consciences  are  not 
awakened,  or  those  who  are  confirmed  in  hypocrisy, 
the  reformer  clinging  to  his  old  ways  indeed  gets  a 
sort  of  sympathy  and  exercises  on  them  a  certain 
degree"  of  influence,  and  all  this  at  the  cost  of  his 
own  moral  nature ;  but  from  simple,  conscientious, 
and  straightforward  men,  such  a  reformer  receives 
nothing  but  contempt.  It  is  easily  found  out  by 
such  men  that  he  is  a  coward  and  hypocrite,  showing 
himself  to  be  what  he  is  not  and  shrinking  from  the 
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painful  consequences  of  honest,  straightforward 
action.  The  influence  of  such  a  man  on  the  society 
he  belongs  tp,  cannot  be  grea^,  Really  honest  and 
pious  people  see  that  his  influence  actually  makes  for 
dishonesty  and  impiety,  and  not  for  virtue  and  piety. 
Instances  may  indeed  be  cited  in  which  such  halting 
reformers  have  introduced  reforms  in  the  societies  to 
which  they  belong.  But  their  success  is  due,  not  to 
their  apostacy,  but  to  the  faithfulness  of  their  perse- 
. communicated  brethren.  It  is  the  bold 

hing  of  new  truths  that  draws  men's  attention  to 

them  ;  and  it  is  the  bravery  with   which  they  are 

>ut  into  practice  by  intrepid  reformers  in  the 

face  of  opposition  and  persecution,  that  breaks  the 

i  of  bigotry  and  intolerance  and  paves  the  way 
for  timid  ami  half-hearted  reformers.  Example 
teach*  s  b.-tt'T  than  precept.  The  advocates  of  con- 
formity practically  forget  this  common  But  invalu- 
able adage. 

s  who  conform  to  idolatrous  practice 
!  jok'-d  upon  by  the  orthodox  with  contempt  and 

6  illustrated  by  an  incident  that 
happened  within  my  own  experience.  An  excoin- 
mui:  I  once  hard  pressed  by  his 

go  through  an  expiation  ceremofly,  or 
at:i;.  ,i<l  gone  through  some- 

thing like  it,  so  v  might  again  be  at  liberty 

to  a  with  him  socially.  One  shift  after 

another  was  pi  to  him  in  order  to  make  the 

burden  upon  his  conscience  as  light  as  possible  ;  but 
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he  stoutly  refused  to  compromise  himself  in  the  least, 
— to  encourage  even  the  shadow  of  a  lie.  He  added 
that  if  he  consented  to  act  as  his  cavemen  asked 
him  to  do,  they  would  themselves  despise  him  for 
his  cowardice  and  faithlessness  to  his  principles. 
His  castemen  made  loud  protestations,  saying  they 
would  do  nothing  of  the  kind.  But  the  very  next 
day,  one  of  them  showed  how  very  right  the 
Brahma  was  in  gauging  their  real  feeling  for  him. 
One  of  his  castemen  who  had  tempted  him  in  the 
manner  aforesaid,  happened  to  be  his  creditor  in 
respect  of  a  paternal  debt  of  rupees  one  thousand, — 
a  debt  of  honour  not  attested  by  any  legal  document. 
The  creditor  had  been  not  without  misgivings  as  to 
the  realisation  of  his  money.  But  the  Brahma's 
firmness  in  sticking  to  his  principles  in  the  face  of 
great  opposition  and  persecution,  and  his  declaration 
that  he  would  not  swerve  an  inch  from  the  path  of 
truth,  scattered  his  misgivings  and  he  said  to  one 
who  had  been  present  at  the  conference — "  What- 
ever the  other  members  of  his  joint-family  may  do, 
I  am  now  assured  that  as  long  as  this  Brahma  is 
living,  my  money  is  safe.  But  if  he  had  consented 
to  act  as  we  wanted  him  to  do,  I  should  have  lost 
my  faith  in  him."  Now,  a  confirmation  of  this  faith 
of  orthodox  people(in  the  unswerving  integrity  of  a 
Brahma  will  be  found  wherever  a  true  Brahma  lives 
among  orthodox  people.  They  abuse  and  persecute 
him,  but  nevertheless  trust  and  respect  him  above 
all  other  men,  knowing  full  well  that  his  virtue  has 
gone  through  a  sure  test — that  of  unpopularity  and 
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excommunication, — and  can,  therefore,  be  rejied  on. 
On  the  other  hand,  those  who  have  sacrificed  their 
principles  tq  popularity,  comfcrt  and  convenience, 
have,  it  is  seen,  failed  in  the  test  proposed  to  them, 
and  made  themselves  liable  to  distrust  and  suspicion. 

,v,  by  what  I  have  just  said,  I  do  not  mean 
to  lay  down  that  one  would  be  justified  in  leaving 
the  one  belongs  to  for  any  and  every  differ- 

ence with  his  people.  There  may  be  differences  of 
principle  and  practice  in  a  society  which  do  not  affect 
individual  conduct.  Every  progressive  society  con- 
s  men  who  see  truths  and  ideals  of  life  not 
rev(  others.  If  they  are  allowed  to  follow 

those  truths  anil  ideals,  there  is  no  reason  why  they 
should  '  •,-ommun  !!  rommuir' 

however  enlightened,    have    in    them    customs    or 
practices    which    seem    objectionable    to    a    wiser 
minority   of  its   members.     If   the    latter    are    not 
:ned  to  follow  these  evil  practices,  they  should 
surely  remain  in  their  communities  and  endeavour 
••form  them.     If  the  fundamental  principles  of  a 
society  are  sound,  and  tl  i  >om  enough  in  it  for 

ve  members  to  breathe  and  move  fr. 

the   duty  of  the  latter  to  continue  in  it 
anil  help  tlu-ir  i:  .  ;  >  move  on. 

orthodox    Hindu    society,    Idolatry   and 

Cast  foundation.     In  n-spoct  of  these, 

in  it  for  individual  l;l>rrty.     On  the 

occasion  of  every  important  d  peremony,  such, 

for   inst  jdtakarmn,    udma/.  'jnn, 
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mdydrambha,  dikshd,  marriage  and  shrdddha,  you 
must  worship  an  idol  or  make  offerings  to  the 
sacred  fire,  and  call  in  a  priest  of  the,  Brahmana 
caste  to  conduct  the  ceremony.  Besides,  in  eating 
and  drinking  you  must  observe  caste  rules  and  not 
interdine  or  intermarry  with  people— though  they 
may  be  objects  of  your  deepest  love  and  respect — 
who  do  not  belong  to  your  own  caste.  The  inev- 
itable consequence  is  that  those  who  have  ceased 
to  believe  in  Idolatry  and  Caste  come  into  conflict, 
at  every  step,  with  the  very  fundamental  principles 
of  the  society  and  are  cast  out  of  it  if  they  venture 
to  violate  those  principles.  They  could  not  remain 
in  it  without  being  cowards  or  hj'pocrites.  They 
indeed  win,  by  their  conduct,  the  name  of  revolu- 
tionaries rather  than  reformers ;  but  in  the  case  of  a 
society  of  which  the  very  fundamental  principles 
are  vicious,  which  make  conscientious  conduct 
impossible  for  its  progressive  members,  it  is  revolution, 
that  is  radical  change,  and  not  reformation,  that  is 
superficial  or  partial  change,  that  is  necessary. 
Whenever  Hindu  society  may  give  up  Idolatry  and 
Caste,  even  though  it  may  be  very  slowly  and  in  the 
course  of  centuries,  its  giving  up  these  practices  will 
amount  to  a  revolution,  for  they  lie  at  its  very  root. 
Its  foundations  were  laid  when  people  believed  in 
Idolatry,  Sacrifices  and  Caste.  These  foundations  are 
unsuitable  for  the  present  age,  when  enlightened  men 
in  thousands  are  giving  up  these  superstitions.  They 
must  either  be  pulled  down  and  purer  and  more 
enduring  foundations  laid  in  their  stead,  or  a 
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reformed  society  must  be  established  on  such  founda- 
tions. As  the  former  course  is  impossible,  the 
Brahmas  have  chosen  the  latter^.  They  have  found 
orthodox  society  to  be  unsuitable  for  them  ;  for  in  it 
those  only  are  free  who  are  ignorant,  thoughtless 
and  unscientific,  whereas  those  who  have  imbibed  the 
highest  culture  and  enlightenment  of  the  age  are 
under  bondage,  without  the  liberty  of  acting  according 
to  their  convictions.  The  establishment  of  a  free  and 
reformed  society  like  the  Brahma  Samaj  is  therefore 
a  necessity,  however  painful  this  necessity  may  seem 
to  some.  If  you  call  it  an  entirely  new  society,  and 
the  Brahmas  daring  innovators,  they  accept  the 
honour  or  the  censure  implied  in  this  judgment, 
;gh  it  may  be  shewn  that  the  fundamental  prin- 
ciples of  this  society,  the  spiritual  worship  of  God  and 
the  rejection  of  caste  distinctions,  are  really  Hindu 
principles,  in  the  sense  that  they  are  the  teachings 
of  scriptures  universally  honoured  by  the  nation.  As 
the  founder  of  the  Brahma  Samaj  himself  thought, 
current  Hinduism  is  only  a  distorted  form  of  the 
purer  Hinduism  of  the  Upanishads. 

Now,  one  defence  of  Idolatry  offered  by  half- 
ted  Theists  is  that  it  is  so  much  symbolism  and 
tin  refore   should  not  be  roughly  handled,  butYather 
made  the  best  of.     The  images  of  the  various  gods 
and  goddesses  a;  ,  only  representations  of 

the  different  attributes  or  aspects  of  the  Divine 
nature  and  are  thus  helps  to  our  realisation  of  the 
Div;  uce.  Now,  the  first  thing  to  be  said  in 
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reply,  to  this  argument  is  that  there  are  many  Hindu 
gods  and  goddesses  that  are  not  representations  of  any 
Divine  attributes  or  aspects  of  the  Divine  nature. 
They  are  really  representations  of  historical  or 
mythical  persons  deified  by  the  popular  imagination. 
Such  are  Rama,  Krishna,  Balarama,  Chaitanya, 
Satyapir,  Sita,  Savitri,  Manasa,  Sitala  and  many 
others.  They  are  indeed  connected  somehow  or 
other,  in  the  popular  imagination,  with  the  Divine 
Being,  and  are  supposed,  by  the  more  thoughtful  of 
their  worshippers,  to  possess  some  Divine  power  or 
other,  but  their  worship  did  not  arise  from  sym- 
bolism, but  is  the  result  of  hero-worship  or  nature- 
worship.  Brahma,  Vishnu,  Siva,  Durga,  Kali, 
Lakshmi,  Sarasvati  and  such  others  are  indeed  more 
or  less  symbolic  gods  and  goddesses  ;  but  the  worship 
of  all  of  them  has  a  mythological  basis,  and  they  are 
believed  by  the  great  majority  of  their  worshippers 
to  be  embodied  persons  having  histories  of  their  own. 
But  taking  for  granted  that  to  the  learned  and  the 
thoughtful  they  are  nothing  more  than  symbols,  the 
next  question  is,  whether  they  are,  in  any  sense  or 
degree,  adequate  symbols  of  the  powers  and  attri- 
butes of  the  Deity.  When  one  has  really  known 
what  the  protecting  and  preserving  power  of  God  is, 
what  his  loving  providence  means,  does  the  image  of 
Vishnu  help  him  any  way  in  realising  God's  presence  ? 
Does  not  the  image  rather  stand  in  the  way  of  a  true 
realisation  of  God's  loving  care  ?  So,  when  wisdom 
has  been  seen  in  its  true  character,  the  image  of 
Sarasvati  seems  to  be  worse  than  useless.  Supposing 
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for  a  moment,  however,  that  such  images  are  of  any 
use  in  helping  spiritual  growth,  the  utmost  that  can  be 
allowed  in  their  favour  is  that  they  should  form  parts 

*  t  ^ 

of  a  drawing-room  furniture  or  the  furniture  of  one's 

study  or  room.     Why  should  they  be  set  up 

in  t-  ;«.nd  worshipped*  with   offerings  of  corn, 

frui :  dmeat?  Mere  p'ym holism — however 

.  itely  the  symbols  may  represent  the  things 

ih'ed — is   clearly    distinguishable   from  idolatry  ; 

and    to   defend   idolatry   as   nothing   but    so   much 

brli-m   is  to  confute  two  very  different  things. 

of    the  right  sort  is  indeed  helpful  to 

culi  it  whatever  symbolism  there  may  be  in 

Hindu  idolatry  is  quite  unsuitable  for  us,  with  our 

enl'.i  ideas   and    improved    tastes,    however 

•  d  it  may  have  been  to  more  or  less  barbarous 

ads  of  our  history.     The  symbolism  of  modern 

Christian  art  is  far  more  suitable  for  us  than   the 

barbaric  art  of  our   illiterate  potters  and  painters. 

ie    representations   from    our    national 

hist  ii  political  and  religious,  may  prove  even 

men  .    to  us.     But  if  the  image  of  the  naked 

and  horrid  Kali,  of  the  monkey  god  Hanuman,  or  the 

hall  it    god  Ganesa,  really  helps  the  spiritual 

•vth     of   a    '1  have    these   images 

•ly   before  1.  but   to  join   witfo   the 

t,    the   thoughtless  and  the  unspiritual,   the 

i.sbness  and  cupidity,  in  the 

ceremonial  worship  of  idols,  is  either     foolish 

the  rankest  kind,  or  mere  sophistry  or  hypocrisy 
admitting  of  no  intellectual  or  moral  support  from 
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thoughtful  and  conscientious  people.  As  to  the  igno- 
rant and  the  unlettered  themselves,  the  examples  of 
Christianity  and  Islam,  of  the  old  monotheistic  sects  of 
India,  and  lastly  of  the  Brahma  Samaj',  in  which  even 
little  children  are  successfully  taught  to  offer  spiritual 
worship  to  God  withouf-the  mediation  of  images  and 
incarnations,  show  that  idolatry  is  not  necessary  as 
a  stepping  storie  even  to  them.  Even  they  should 
be  taught  to  break  their  idols  and  worship  the  true 
God  in  spirit  and  in  truth.  That  idolatry  was  devised, 
not  to  lead  people  gradually  from  lower  to  higher 
stages  of  spiritual  life,  but  only  to  serve  the  selfish 
purposes  of  the  priests  by  keeping  the  former 
for  ever  ignorant  and  subservient  to  the  latter,  is 
evident  from  the  fact  that  in  current  Hinduism 
there  is  no  provision  for  leading  the  worshipper 
from  the  worship  of  images  to  more  spiritual 
forms  of  worship.  It  has  the  tendency  to  keep 
down  the  intellect  to  low  views  of  the  religious  life  and 
to  perpetuate  idolatry  and  ceremonialism.  This  is  the 
reason  why,  even  in  the  presence  of  lofty  ideas  about 
the  Godhead  in  our  higher  scriptures,  the  nation  as 
a  whole  has  remained  idolatrous  for  centuries.  It 
can  be  saved  and  led  on  to  higher  grades  of  spiritual 
life  only  by  the  most  thorough-going  renunciation  of 
all  forms  of  idolatry, — b}'  purging  its  temples  of  all 
vestiges  of  image-worship  and  the  utter  overthrow 
of  the  selfish  and  impious  supremacy  of  the  priests. 

Now,   I   have   already   mentioned   and   briefly 
answered  the  plea  that  by  conforming  to  orthodox 
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• 

practices  for  a  while,  Theists  would  really  serve 
gradually  to  broaden  and  liberalise  the  orthodox  com- 
munity, till  a  time  woul<J  come  when  all  that  they 

^  *" 

stand  for  would  be  accepted  by  that  community  and 
a  separate  organisation  like  the  Brahma  Samaj 
would  be  unnecessary.  A  few  words  more  on  the  un- 
reasonableness of  this  plea  seem  to  be  called  for. 
Attention  is  drawn  to  the  tolerant  attitude  which  the 
orthodox  community  is  assuming  more  and  more 
with  the  course  of  time  towards  reforms  and  re- 
formers. The  society  which  excommunicated  Pandit 
Madanmohan  Tarkulanbir  for  sending  his  daughters 
to  the  Bethune  School,  has  now  thousands  of  girls 
under  instruction  in  public  schools.  Priests  who 
pronounced  unmentionable  curses  upon  those  who 
I  their  daughters  unmarried  beyond  the  age  of 
ten,  have  now  no  scruple  to  officiate  at  marriages  in 
which  the  brides  are  in  all  stages  of  growing  woman- 
hood. Caste  rules  on  interdining  are  often  violated 
even  in  public  dinners  ;  and  yet  no  notice  is  taken  of 
such  heterodoxy  by  the  orthodox.  People  who  have 
•lied  in  Europe  and  other  foreign  lands,  are 
sometimes  received  back  into  the  orthodox  pale  even 
without  any  expiation  ceremony  being  performed. 
The  re-marriage  of  widows  and  marriages  between 
different  sections  of  the  same  cagte  do  not  at  present 
excite  that  bitter  opposition  which  they  used  to  do 
a  few  decades  back.  Do  not  such  instances  show, 

•  orthodox  society  is  reforming  ; 
by  its  O\YM  i!  'i^'th,  and  that  it  is  in  no  need 

of  the  revolutionary  activity  of  the   Bruhmas   and 
21 
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others  who  impatiently  leave  its  pale  because  it  does 
not  move  as  fast  as  they  wish  it  to  do '?  Now,  my 
replv  to  this  question  is,  as  follows :  First,  the 

(  t 

tolerant  attitude  of  orthodox  society  to  reforms  and 
reformers  which  is  made  so  much  of,  is  entirely  con- 
fined to  big  cities  like  (Calcutta  and  their  vicinity. 
It  does  not  exist  in  lowns  and  villages  remote  from 
these  centres  of  enlightenment.  Secondly,  the  state 
of  things  pictured  is  by  no  means  one  which  should 
gladden  the  heart  of  a  really  moral  and  religious  man. 
Toleration  by  the  orthodox,  in  their  own  community, 
of  practices  which  they  yet  believe  to  be  opposed  to 
their  religion,  betrays  a  state  of  moral  rottenness 
and  imbecility  which  no  true  friend  of  virtue  can 
look  upon  without  horror  and  disgust.  Thirdly,  the 
claim  that  the  orthodox  community  is  reforming 
itself  by  its  own  inherent  power  and  owes  nothing 
to  the  revolutionary  activity  of  the  Brahmas  reminds 
me  of  two  little  stories  which  I  feel  disposed  to  tell 
you,  as  they  bring  out  most  clearly  the  fallacy  of 
this  claim.  An  old  Irishwoman  once  said,  "  I  don't 
know  why  people  give  the  sun  so  much  praise  and 
the  moon  so  little.  The  sunrises  and  begins  to  give 
light  when  there  is  already  light  enough,  whereas 
the  rnoon  rises  and  lights  up  a  dark  night."  The 
poor  Trish  woman  was  too  simple  to  see  that  the 
light  before  sunrise  proceeds  from  the  sun  itself. 
The  arguers  I  have  mentioned  are  guilty  of  a  like 
simplicity.  They  do  not  see  that  the  reforming 
activity  of  people  inside  the  orthodox  pale  is  the 
reflex  action  of  the  activity  of  those  who  have  been 
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thro\vn  out  of  that  pale.     It  is  the  fearless  coinage  of 

the   revolutionists   which   gives    rise   to   the   timid 

attempts  of  Jhe  half-hearted  reformer ;  and  it  is  the 

bitter  persecution  through   which,   the  pioneers   of 

reform  have  passed  which  has  made  possible  the 

reluctant  toleration  with  which   partial  reforms  are 

now  regarded  in  some  orthodox  circles.     However, 

the  other  story  is  this  :     A  very  kind-hearted  Bengali 

lady  was  once  taking  a  long  boat  journey  in  the 

company  of  her   husband.     At    one   stage   of   the 

journey  it  happened  to  rain  rather  heavily ;  and  as 

the  travellers  could  not  halt,  and  as  the  boat  had  to 

be  to  we  ;  trong  current,  the  poor  boatmen 

obliged  to  do  the  towing  in  the  midst  of  that 

hea~.  :pour.     The    lady   saw   their   miserable 

plight  ami  was  touched.     She  at  once  spoke  to  her 

husband  and  proposed  a  remedy.     She  said,  "  My 

dear,  why  let  the  boatmen  suffer  so  much  ?     Why 

not  trli  tin  in  to  take  their  seats  in  the  boat  and  tow 

.t  could  the  poor  husband  do  but  smile  at 

's   extreme   simplicity  and  explain  to   her 

se  who  would  drag  the  boat  against  a  strong 

curr  It   and    ahead   of   the   boat. 

<\v  many  people  are  there   in  modern  India 

i!d  pose  as  reformers  and  yet  do  no^  know 

h  !  • 

F  have  said  enough  on  Idolatry, 

>f  the  foundations  of  orthodox   Hindu  society, 

to  I-  of  you  now  to  speak  more  directly  than 

ueof  its  other  found  -:i on,  < 'aste,  against 
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which,(  as  well  as  against  Idolatry,  the  Brahma 
Samaj  has  declared  war.  I  know  I  shall  be  told 
that  the  Brahma  Samaj  has  not  yet  been  able  to 
break  through  caste  altogether,  that  caste  feeling 
yet  lingers  in  some  Brahmas,  who,  in  marrying  their 
children,  sedulously  search  for  matches  of  their  own 
castes  for  them  and  thus  keep  up  in  a  manner  the 
distinction  of  casfces.  I  do  not  deny  this  and  regret 
it  witu  all  my  heart.  But  I  must  beg  our  detractors 
to  mark  the  very  broad  difference  in  having  caste- 
distinctions  in  the  very  foundations  of  a  society  and 
having  it,  not  in  the  foundations,  but  only  in  creeks 
and  corners  of  the  structure.  There  is  no  caste  in 
the  foundations  of  the  Brahma  Samaj.  There  is  free 
interdining  in  it  among  people  of  the  most  varying 
castes.  The  ministry,  the  priesthood  and  other 
high  offices  of  the  church  are  open  to  all,  and  are,  in 
some  cases,  filled  not  only  by  high  caste  non- 
Brahmanas,  but  also  by  worthy  people  belonging  to 
what  are  called  the  lower  castes.  If  these  '  lower 
castes  '  are  scantily  represented  in  the  Samaj,  this 
is  due  more  to  their  unprogressive  nature  than  to 
the  disinclination  of  the  '  higher  castes  '  to  mix  with 
them.  Inter-caste  marriages  have  taken  place  by 
hundreds  and  are  joined  in  and  encouraged  even  by 
those  'who  are  not  bold  enough  to  have  such 
marriages  in  their  own  families.  This  lingering 
caste  feeling,  therefore,  is  no  cause  for  serious 
apprehension.  It  is  passing  away^  and  will  pass 
away  entirely  in  the  course  of  three  or  four  genera- 
tions more.  Those  who  entertain  .this  feeling  may 
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be  said  to  be  themselves  ashamed  of  i.  for  they  do 
not  offer  any  public  defence  of  it.*  The  disregarding 
of  caste  may  therefore,  be  safely  regarded  as  a 
fundamental*  principle  of  the  Brahma  Sarnaj.  As 
such,  1  shall  reply  to  some  attacks  recently  made 
upon  it  from  people  out;  ide  the  Sam  tj. 

• 

It  will  be  observed  even  by  superficial  thinkers 
that  caste  notions  have  recently  received  a  verv  i  ude 
shock  from  what  has  been  a  real  discovery  to  thou- 
;s  of  Hindus,  namely,  that  caste  distinctions  did 
not  exist  in  Hindu  society  in  the  earliest  times,  and 
that  the  form  in  which  they  exist  at  present  is 
comparatively  of  very  late  origin.  Antiquarians 
have  now  placed  it  beyond  doubt  that  there  was 
no  caste  in  the  early  Vedic  period  of  our  history,  and 
that  even  long  after  the  castes  were  distinguished, 
-marriages  were  allowed  between  the  four  origin- 
al castes.  One  has  only  to  go  through  a  few  pages 
of  the  Afahdbhdrat  to  see  the  extent  to  which  the 
free  mixing  of  the  castes  was  allowed  in  the  days 
of  which  the  great  epic  gives  us  an  account.  In 
fact,  in  those  days  cast!'  was  nothing  but  a  division 
of  classes  According  to  professions,  and  even  pr< 

i.       Kxi-hision    as   regards 

mknown.     This  last»principle  of  flivi-ion 

•   and    is   happily   the    first  to   be 

;>pcaring.     It  is  now  known  that  the  system,  as 

M  the  country,  came  into  vqgue  with 

marks  on  tho  M.ih-.irshi's  views  about  caste  in  my 
•osent  sen 
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the  revival  of  Hinduism  after  the  decay  of  Buddhism. 
Even  now,  the  system  is  not  uniform  in  all  parts  of 
India.  It  is  most  lax  in  pScinde  and  the  Pan  jab, 
where  the  first  three  castes,  the  Brahma'na,  Kshatriya  ' 
and  Vaisya,  freely  interdine.  It  is  more  rigid  in 
North-western  India  and  Bengal,  where,  however,  the 
exchange  of  certain'  cooked  eatables  is  allowable 
among  the  higher  and  middle  castes.  It  is  most 
rigid  in  Southern  India,  where  there  is  no  social 
intercourse,  properly  so  called,  among  the  various 
castes,  and  where  some  castes  are  even  unapproach- 
able by  the  others.  It  is  now  felt  that  it  is  very 
difficult,  if  not  quite  impossible,  to  defend  such  a 
heterogeneous  system  as  this.  It  is  difficult  even 
to  define  it.  Another  great  factor  in  loosening  caste 
notions  has  been  the  growing  feeling  of  nationality 
in  the  country.  It  is  now  very  widely  felt  that  the 
distinction  of  castes  and  the  consequent  absence  of 
close  social  intercourse  among  the  different  classes  of 
people  in  the  country  are  effectively  checking  the 
growth  of  our  national  unity  and  perpetuating  our 
social  degradation  and  political  subjection  to  an  alien 
race.  The  preaching  of  human  brotherhood,  by 
Christianity  and  Brahmaism  has  not  had  any  very 
tangible  effect  beyond  their  respective  pales  in 
diminishing  the  hatred  and — where  real  hatred  does 
not  exist,  as  in  the  case  of  the  castes  equal  in  social 
rank — the  feeling  of  alienness  that  separate  the 
castes  from  one  another.  But  this  newly  growing 
feeling  of  our  being  members  of  a  single  nation 
having  a  common  destiny  to  fulfil  and  common 
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enemies  to  fight  against,  seems  to  have  succeeded  in 

some  degree,  where  religious  teaching  has  failed,  in 

inspiring  a  genuine  desire  for  removing  differences 

and  bringing* about  unity.     This   effect  has  become 

more  clear  than  ever  during  the  last  few  years  and  is 

a  reflex  action  of  the  re-acfionary  policy  followed  by 

the  British  Indian  Government*    It  has  not  indeed 

pulled  down  any  actual  barriers  of  *caste,   but  tli 

has  contributed  largely  to  the  growth   of  amity  and 

co-operation    among     classes    which  have    hitherto 

kept    themselves    hr    apart    from  one    another,  is 

unmistakably  dear.     If  the  feeling  of  national  unity 

goes  on  deepening  and  broadening  and  brings  together 

people  to  help  one  another  in  the 

work  of  national  amelioration,  the  entire  abolition  of 

stem  is  only  a  question   of  time.     Where 

•id    jealousy    keep   people   from   one 

another,  it  is  not   difficult    to   invent    arguments  to 

at  their  division   and    alienation  are   reason- 

abl  re  these  feelings  are  absent  or  are  pn 

away,  and  there  is  a  desire  for  unity  and  co-opera- 

10  show  that  the  distinction  of  castes 

is  n<>t    ma<:  iod,  but  is  the  result  of   human 

ignorance,.      In  fact,  this   desire    for  unity   and   co- 

iiuong  different  castes  and   classes  could 

not     have    arisen    without    a  ^certain   loosoTnng   of 

caste   notions.      It  would  have  been   impossible   in 

those  o!  >nt  caste  and  not  nation, 

wh  .'nee  alone  was  seen  and  unity  was  quite 

or   all    but    unseen.     And    it    is  also  truo    thrr 

national    life   will   not  rise  above    the 
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in  which  it  is  now,  and  attain  to  the  realization 
of  equality,  fraternity  and  liberty,  unless  caste 
notions  are  entirely  washed  away  from  our 
minds.  Equality  has  no  meaning  wliere  the  non- 
Brahmana  is  believed  to  be  eternally  inferior  to 
the  Brahmana,  and  the  °once-born '  to  the  'twice- 
born.'  Fraternity  is  impossible  between  you  and 
me  if  you  consider  me  untouchable  and  unapproach- 
able. Liberty  is  nothing  better  than  a  hypocritical 
cant  in  the  mouths  of  those  who  believe  with  Manu 
that  the  Sudra  has  no  property,  no  rights,  and  is  the 
bondsman  of  the  '  twice-born '  by  divine  ordination. 
Thus  political  movements  under  these  shibboleths 
are  unmeaning  and  inconsequent,  little  better  than 
school-boy  demonstrations,  unless  they  lead  to  social 
reforms. 

Now,  a  class  of  apologists  for  caste  has  recently 
arisen  who,  while  they  regret  the  present  innumera- 
ble divisions  of  the  Hindu  race,  think  neverrheless 
that  the  four  original  castes  are  founded  on  a  natural 
division  of  aptitudes  and  occupations  and  exist  in  all 
civilised  countries,  though  outside  India'  they  are 
not  recognised  as  castes.  In  every  civilised  society 
there  must  be,  it  is  said,  a  class  of  teachers,  priests 
and  advisers  who  should  lead  other  people  by  their 
superior  wisdom.  They  are  the  Brahmanas,  whether 
called  so  or  not.  Below  them  are  to  be  found 
people  naturally  endowed  with  the  tact  and  ability 
required  to  administer  the  public  affairs  of  the  com- 
munity, and  defend  their  country  against  its  enemies. 
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They  are  the  Kshatriyas.  Then  comes  the  class  of 
merchants,  artists,  mechanics  and  planters  who, 
organizing  vast  economic  schemes,  increase  the 

•  ^ 

wealth  of  their  country.      These  are   the  Vaisvas. 

The  lowest  class  consists  of  those  w7ho,  without  any 

power  of  initiation,   can«oniy  carry  out  the  wishes 

of  those  more  richly  endowed  than  they.     These  are 

Now,   I   have  no  serious  objection  to^ 

urge    against  this  division   of  classes  according  to 

apti  id  occupations,  though  I  think  it  is  not 

strictly  logical.     Let  me  take  for  granted  that  men 

are  l>orn  with  different  aptitudes  and  that  they  are 

meant  by  God  for  different  occupations.     Let  me 

also  grant  that  mm  of  the  same  aptitudes  and  occu- 

uns   do   naturally    form   a  class.      But   what  I 

do  not  understand   is    why  the  classes  so   formed 

should  fossilise  tlu-m selves  into  mutually  exclusive 

where,    both    here    and    elsewhere, 

:udes  change  by  progress  and  development  even 

in  individuals.      One     who  is   a  mere   labourer,  a 

Si'idra,  in  his  youth,  grows  into   a  skilful  mechanic 

or  a  tactful  merchant  in  his  manhood.     A   merchant 

"  and    intricate    mercantile 

Ujvelopes  into  a  politician.  »   Sri  Krishna,  as 

pictured  in  :  .  combined  in  ;  the 

%   .atriya  an<t«M   J'.rah- 

mana.  does  no;  to  be   any   reason, 

hy  the  classes  should   be  exclusive  in 

- 
6  professions.     '1 

ny  cases,  inherit  the 
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aptitudes  of  their  parents ;  but  the  exceptions  are  so 
many  &nd  so  patent,  that  none  but  those  who  have 
a  foregone  conclusion  to  defend  would  say  that  the 
son  of  a  Brahmana  must  necessarily  be  -a,  Brahmana, 
and  the  son  of  a  §udra  necessarily  a  Sudra.  Even 
in  caste-ridden  India,  religious  teachers  like  Kavira 
and  the  pariah  saints  of  Southern  India  have  arisen 
from  the  lowest  castes.  Some  of  the  highest  teach- 
ings of  the  TJpanisliads  proceeded  from  Kshatriya 
teachers.  The  great  Buddha  and  the  founders 
of  Jainism  were  Kshatriyas,  and  so  were  Kanaka, 
the  founder  of  Sikhism,  and  some  of  the  other  Sikh 
(nirus.  Some  of  the  ablest  preachers  of  Vaishnavism 
in  Bengal  have  been  Vaidyas  and  Kayasthas;  and  our 
third  great  leader,  Kesavchandra  Sen,  one  whose  in- 
fluence over  the  country  has  been  the  widest,  was 
a  Vaidya  by  caste.  Swarm  Vivekananda,  who  so 
successfully  preached  Vedantism,  was  a  Kayastha 
and  so  are  some  of  those  who  are  ably  carrying  on 
his  work.  The  great  founder  of  Christianity  was 
only  a  carpenter's  son  ;  and  in  free  Christendom,  in 
Europe  and  America,  the  ablest  preachers,  the  pro- 
foundest  thinkers,  the  acutest  politicians  and  the 
most  successful  merchants  are  continually  rising 
from  the  lowest  ranks.  In  the  face  of  all  this,  who 
will  saji  that  there  is  any  naturalness,  any  Divine 

0- 

sanction,  in  even  the  primitive  fourfold  division  of 
castes  ?  Men  of  the  same  aptitudes  and  occupations 
will,  no  doubt,  mix  more  closely  with  one  another 
than  with' men  of  different  aptitudes  and  occupations. 
But  there  will  always  be,  as  there  have  always  been, 
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• 

transfers  from  one  class  to  another,  promotions  a'nd 

degradations,  if  you  choose  to  call  them,  which  will 

show  unmistakably  the  ignorance  and  short-sighted- 

a  of  those*who  would  keep  tne  ever-growing  soul 

of  man  in  artificially-made  fetters.      The  vice  of  our 

•em  of  castes  »  the  impossibility  of  any 

il  transfer  from  one  caste*  to  another,  whereas 

the  distinction  of  classes  that  is  to»be  found  in  other 

i 

civilized  countries  is  free  from  this  ruinous  principle 
of  exclusion.  There  can  be  no  actual  comparison, 
therefore,  between  the  two,  and  the  existence  of 
the  latter  cannot  be  urged  as  a  justification  of 
the  -P  of  the  former.  Besides,  who  is  to 

decide  which  of  the  numerous  existing  castes  be- 
long to  which  of  the  original  four  castes;  and  if  a 
re-distribution  according  to  guna  and  karma  be 
thought  desirable,  who  is  to  carry  out  this  re-distribu- 
tion ?  Happily  the  country  is  now  under  rulers  who, 
notwithstanding  their  strong  race  feeling  and  not- 
withstanding the  numerous  defects  in  their  system 
of  administration  due  to  this  race  feeling,  recognize 
no  distinction  of  castes  in  the  proper  seme  of  the 
r  their  impartial  treatment  of  all  castes, 
mor-  .  v  nny  other  influences,  the  caste  system 
isslov.lv  hut  surely  breaking  down.  Even  enlight- 

:  Hindi;  rnl.-rs  ;nv  i-nnrint:  \\\-  ir  caste«notions, 
if  tl  nny,  in  the  distribution  of  their  patron- 

age and    in  the    administration  of  justice.     Tlvre  is 

-:t  no  power  in  tlie  land  to  help  in  i 
bntion    <>f     t  t->    the 

primitive    f..:!r.       !  .   \\hieh 
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was  supreme  in  all  social  matters  in  times  gone-by, 
is  irrecoverably  destroyed ;  and  those  who  have  suc- 
ceeded to  it  have,  for  good  or  for  evil,  a  very  different 
idea  of  what  society  should  be.  Th&ir  idea  may 
not  be  quite  correct,  and  we  need  not  and  should 
not  follow  them  blindry  in  reconstructing  our 
society.  But  there  'can  be  no  doubt  that,  what- 
ever form  our  society  may  take  as  the  result  of  that 
process  of  reconstruction  which  it  is  slowly  under- 
going, this  reconstruction  will  follow  that  line  of 
impartial  recognition  of  virtue  and  ability,  irrespective 
of  the  accidents  of  birth,  which  at  once  agrees  with 
the  declared  policy  of  our  rulers  and  the  verdict  of 
the  collective  reason  of  the  human  race.  A  re-con- 
struction of  society  on  narrower  lines,  and  social 
reforms  of  a  halting  and  partial  nature,  such  as 
the  numerous  caste-conferences  in  the  country  are 
trying  to  effect,  are  not  only  inconsistent  with  truth 
and  right,  but  are  also  without  that  important  factor  in 
social  reform,  the  sanction  of  the  state.  The  so-called 
leaders  of  society  may  pass  resolutions  and  call 
upon  their  castemen  to  respect  them.  But  wrhat  is 
there  to  prevent  the  latter's  spurning  such  resolu- 
tions and  asserting  their  independence'?  ,The  days 
are  gone  by  when  Hindu  kings  and,  after  them,  such 
social  potentates  a$  the  liaja  of  Krishnanagar, 
carried  into  effect  the  social  legislation  of  the 
Brahmanas  and  made  the  life  of  a  non-conformist 
and  would-be  reformer  miserable  by  social  persecu- 
tion. People  may  now  break  all  your  artificial  rules 
of  caste  and 'custom  and  yet  not  only  be  safe  under 
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the  protection   of  the  state,    but   rise  in  rank    and 
power  ur.-iL-v  it*  patronage.     In  spite  of  the  declared 
ous  neutrality  of  the  British  Government,  it  is 
'distinctly  opposed   to  the   artificial  caste-restrictions 
of    orthodox   Hindu  society   and   in   favour   of  the    * 
thorough-going  reform  schtrne  of  the  Brahma  Samaj. 
It  is   rather    strange   that  the  'full    significance     of 
this  fact  escapes  the  attention  of  the  so-called  leaders  ^ 
of  Hindu  soc 

hall    notice    one    more    argument    of    the 

modern  defenders  of  r;iste  before  I  close.     Agaflnst 

the    Brahma    jrvtice    of    inter-caste   marriages,  it 

is  urged    that,  though  «,ne.-^    >  no  natural  division 

of  castes,  the  different  castes  of  india  have  so  long 

••       '  sepanted  from  one  another  and  represent  so 

many   different   grades    of    intellectual    and    moral 

,  that  at  least  in  the  present  state  of  Indian 

society,  th>>  commingling  of  the  different  castes  will 

lead   inevitably     to   a    deterioration   of   the   higher 

s.     It  is  claimed  for  these  castes,  specially  for 

.manas,   that   they  are  much  ahead    of  the 

and  that  the  latter  must  take  yet  a  very 

time, to  come  up  to  them,  even  admitting  that 

arc  advancing    under  the   modern   system  of 

universal  education.   Now,  without  denying  that  one 

s  of  people  may  have  a  distinct  advantage  over 

another,  if  the  f  •  .My  tried  to  improve 

!  and   ti  .    htill  1).-   shown 

the  alx  IK  nt  is  much   overstrained.     In 

;n  castes  are  Dot  such 
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unities  as  this  argument  implies.  Individuals  and 
families  in  a  single  caste  ditfer  so  much  in  respect  of 
intellectual  and  mo^al  character,  that,  taken  as  a 
whole,  it  is  difficult  to  say  whether  a  particular  caste 
is  '  high.'  or  '  low  '.  Secondly,  castes  excelling  in 
certain  qualities  over  others  present  certain  bad 
qualities  on  the  other  hand  in  such  abundance,  that, 
if  the  extremes,  namely,  the  highest  and  the  lowest, 
are  left  out  of  consideration,  it  would  be  impossible 
to  say  which  caste  is  decidedly  better  than  which 
other  caste.  There  are  highly  intelligent  and 
morally  advanced  individuals  and  families  in  all 
castes  except,  perhaps,  the  serni-Hinduised  lowest 
castes.  As  I  said  in  a  lecture  I  delivered  in  this 
hall  sometime  ago, — one  which  has  appeared  in 
substance  as  the  introduction  to  my  Social  Reform 
in  Bengal :  A  side-sketch  :  "  It  may  very  well  be 
asked  whether  the  Brahmanas  are,  if  all  things  be 
taken  together,  really  superior  to  the  other  castes. 
How  many  Brahmanas  can  claim  to  be  the  descend- 
ants of  a  long  line  of  learned  ancestors  ?  Have  not 
whole  families  (and  even  sections)  been  but  simple, 
unlearned  priests  from  time  immemorial  ?  As  to 
virtue,  if  the  Brahmanas  have  shown  certain  excep- 
tional virtues,  are  not  certain  vices,  on  the  other  hand, 
such  as"  egotism,  arrogance,  mendicancy  and  want  of 
self-respect,  found  among  them  in  a  super-abundant 
degree  '?  In  the  same  manner,  are  not  the  Kshatriyas 
peculiarly  liable  to  being  irritable,  overbearing  and 
oppressive  '?  The  so-called  higher  classes  are  then 
not  altogether  higher  than  those  whom  they 
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• 

consider  as  their  inferiors.  On  the  other  hand,  there 
good  deal  of  spiritual  culture  among  some  of 
the  so-called  lower  castgs, — sijch  culture  as  makes 
them  superior  to  many  belonging  to  the 'higher '. 
In  fact,  modesty,  piety  and  benevolence  seem  to  be 
more  common  among  the  classes  spoken  of  as  'lower* 
than  in  those  who  boast  of  their  m'gh  birth.  In  respect 
to  purely  intellectual  culture  also,*are  not  cases  of. 
keen  intelligence  and  great  mental  powers,  among  the 
es  from  which  t'.  -t  expected,  growing 

more  and   more  numerous  and    showing   that   the 
as  commonly  accepted,  is  nruch 
The  fact  is,  heredity    and  individu- 
ality   must     both    be    taken    into    account.      An 
individual  is  not  a  mere  reproduction  of  his  parents 
(or  remoter  ancestors).     It  he  were  so,  there  would 
be  nothing  in  him  more  than   there  was  in  them. 
But   as    Darwin  we   might  see  even 

without  the  help  of  Darwin,  every  individual  shows 
ion '  inexplicable  by  his  pedigree.    And  somc- 
:e  variation  is   most  surprising,  and  shows 
how  limited  is  the  truth  in  the  doctrine  of  heredity. 
Jnii!  3   the  son  of  a  poor  and  simple 

.     r ;  and  yet  he  constructed  a  system  of 
philosophy    which    is    the    wonder  of    the    world. 

uM  reiyemher,  is  afresh  in- 

.'i  of  God,  a  fresh  manil'«v-t;uion  of  the  Divine 

essei  :sno  knowing  how  much  of  that 

nee  will  be  i  :edineach."     There,  does  not 

beany  reason,  then  -hire,  why  tin  hi-li 
should  not  intermarry  with  advanced  individuals  and 
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families  of  the  so-called  lower  castes,  but  rather  wait 
for  generations  and  perhaps  ages  for  the  near  approach 
of  the  castes  to  which  they  respectively  belong.  If 
the  decided  superiority  of  one  castt  to  another' 
were  a  fact,  and  an  argument  against  inter-caste 
marriages,  no  length  of  tkiie  would  indeed  suffice  to 
bring  the  castes  in  line  with  one  another,  for  as  the 
lower  would  advance,  so  would  the  higher,  and  thus 
the  latter  would  always  leave  the  former  behind  in 
the  race  of  intellectual  and  moral  progress.  Happily 
the  alleged  fact  is  no  fact  at  all.  There  are 
individuals  and  families  in  the  so-called  lowrer  castes 
that  can  compare  favourably  with  the  best  to  be 
found  in  the  so-called  higher.  Inter-marriages 
among  such  people  are  not  likely  to  do  any  harm  to 
the  parties.  Whatever  may  have  been  our  differ- 
ences in  the  past,  a  common  system  of  education  is 
now  happily  levelling  up  these  differences  and 
raising  us  to  a  moral  platform  from  which  love, 
sympathy,  co-operation  and  unity  appear  to  be  things 
higher  and  more  valuable  than  all  other  things.  If, 
therefore,  the  so-called  higher  castes  of  our  people 
were  even  to  lose  certain  of  their  long-acquired 
excellences  in  contracting  marital  union?  with  the 
so-called  lower  castes,  the  gains  of  such  unions 
would  be  incomparably  greater  than  the  losses.  In 
the  place  of  a  nation  torn  by  internal  feuds,  though 
containing  sections  advanced  in  a  lower  and  out- 
ward sense,  such  unions  would  lay  the  foundation  of 
a  united  nation  strong  in  the  genuine  strength  of 
love  and  brotherly  sympathy.  "We  already  realise 
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'the   blessings  of  such    union  in    miniature  in  pur 

hma  religions  gatherings,  in  which   a    common 

living  religion,  the  highest  of  all  unifying  factors, 

Derates  all  distinctions  and  makes   us   embrace 

men  of  all  castes  and  grades  of  society  as  brethren. 

•n  will   >uch  blessed  unity  pervade   all   classes 

and  a   society  V     When    will   those 

icious  J  fc   sapping   the  very 

d  of  our  nution  b  end,  and  In-.lia  ris» 

strong  united  nation  fit  to  falhl  the  high  destiny 

which   Providence  has    ordained    for    her?     There 

cannot  be  a  surer  truth  than  this,    my   friends,   that 

that  high  destiny  cannot  b3  i'ul filled    without  the 

utter  destruction  of    the  supreme  root  of  all   our 

•liil  evils— the  caste  system. 
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Marriage  and  the  Rights  of  Women 

In  my  last  lecture,  , that  on  "The  Brahma 
Samaj  and  Social  Reform,"  I  doalt  with  only  the  two 
fundamental  principles  on  which  th^  Brahma  Samaj, 
L  reconstructed  society,  is  based,  namely,  the* 
spiritual  worship  of  God,  which  excludes  idolatry 
and  sacrificial  worship  of  all  sorts,  and  the  abolition 
of  caste  as  a  social  institution.  I  have  now  to  trace 
the  development  of  the  reform  movement  which 
commenced  with  the  introduction  of  these  initial 
reforms.  As  I  have  already  said,  the  Adi  Brahma 

ij  has  broken  through  caste  only  imperfectly, 
and  there  are  individuals  in  the  other  two  principal 
sections  of  the  Brahma  Samaj  who  still  retain  a  good 
deal  of  caste  feeling.  In  the  same  way,  there  have 
been,  in  all  stages  of  social  progress  in  the  Sam;'-j, 
persons  and  even  classes  of  persons  who  have  not 
taken  to  the  reforms  advocated  and  adopted  by  the 

advanced  members  of  the  Samaj.     But  this  by 

no  means  proves   that  the   advanced  ideas  taught 

and    practised  by  these  progressive  minds  do  not 

form   apart  of  Brdhmaism  as  a  creed  and  a^  scheme 

of  life.     In  no  society  can  uniform  progress  be  seen 

all    along   the  line.      Everywhere  there    are   men 

: y    littl'-    iihead   of  the   starting   point 

M  those  who  go  so  far  as  to  be  hardly  seen 

by  the    laggers   behind,    the   space   between  being 
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occupied  by  men  in  all  stages  of  progress.  In 
ascertaining  the  true  nature  of  a  movement,  both 
these  extreme  points  as  well  as  the  intermediate 
forms  have  to  be  recognised  and  seen  in  their 
mutual  relations  and  in  the  proper  order  of  their 
development.  In  dealing'  with  Brahmaism  in  its 
social  aspect,  we  must  take  into  cognizance  both 
that  rudimentary  'form  which  is  contented  with  the 
mere  rejection  of  idolatry  and  sacrificial  worship 
while  conforming  to  all  established  usages,  rational 
or  irrational,  and  that  advanced  type  of  Brahmaism 
which  consists  in  a  thorough  reconstruction  of 
domestic  and  social  life  on  the  most  liberal  prin- 
ciples, as  well  as  all  the  intermediate  varieties  of 
thought  and  practice. 

Now,  the  first  marriages  that  took  place  accord- 
ing to  Brahma  rites  differed  very  little  from  orthodox 
marriages.  The  rites  were  indeed  divested  of  their 
idolatrous  character ;  but  otherwise  they  remained 
unchanged.  The  brides,  when  they  were  spinsters, 
were  all  under  age,  their  ages  varying  generally 
from  9  to  15,  and  they  were  "  given  away,"  accord- 
ing to  the  orthodox  fashion,  by  the  guardians  to 
the  bridegroom,  the  old  idea  remaining  unchanged 
that  wovaen  are  urder  the  absolute  disposal  of 
men.  The  progressive  party  in  the  Adi  Brahma 
Samaj  seems  to  have  early  felt  the  absurdity  of  the 
notion  ;  for  we  find  that  in  the  very  first  marriage 
that  was  celebrated  by  them  after  the  separation, 
sampraddn  or  giving  away  was  changed  into 
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i 
bhdrdrpan  or  making  over  charge.     Instead  of  saying 

that  he  gave  away  his  daughter  to  the  bridegroom, 
the  bride's  father  said  be^nade over  the  charge  of  his 
daughter  to  !he  bridegroom,  the  idea  still  prevailing 
that  the  bride  was  a  minor  and  unable  to  take  care 
of  herself.  Two  other  features  introduced  into  this 

• 

marriage  were  still  more  important,  and  they  have 
since  characterised  all  marriages*  that  have  taken, 
place  in  the  progressive  sections  of  the  Brahma  Sanuij. 
They  are  sain  mat  i  graJian,  the  asking  of  both  the 
bride  and  the  bridegroom's  consent  to  the  marriage, 
and  i>ndlJHd  or  the  marriage  vow  takSn  by 

both  parties.  The  old  and  still  current  idea  in  what 
;'i  calls  'Brahma'  and  'Prajapatya'  marriage, 
namely,  that  marriage  is  an  arrangement  between 
the  bride's  guardian  and  the  bridegroom  or  rather 
his  guardian,  was  thus  entirely  discarded,  and  its 
place  was  taken  by  the  more  or  less  Western  idea 
that  marriage  is  a  contract  between  the  parties 
themselves,  in  which  the  consent  and  help  of  the 
guardians  might  indeed  be  required,  but  the  validity 
of  which  depends  upon  the  free  will  and  consent  of 
the  contracting  parties.  Thus  Brahma  marriages 
came  t*>  be  distinguished  from  orthodox  Hindu 
mar:  not  only  in  respect  of  the  religious  cere- 

monies  associated   with   thrwi.    1)  u   t:\vft   in   their 
und  .t  and  essence.     That  the  question  of 

the  proper  age  of  the  parties  should  soon  be  raised, 
was  but  natural.  As  long  as  marriage,  is  looked 

peen   ilv  ^uu-dians 
of  the  parties,  an  arrangement  into  which  the  will 
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and  consent  of  the  parties  themselves  do  not 
alter  as  a  factor,  it  matters  nothing  what  the  age 
at  the  parties  maj  be.  But  when  it  ceases  to  be 
such  an  arrangement  and  comes  to"  he  looked 
upon  as  a  free  and  willing  contract  between  the 
parties  themselves,  the  question  cannot  but  arise 
whether  the  parlies  are  physically  and  morally  fit  to 
enter  into  the  contract.  The  question  of  physical 
fitness  was  indeed  the  one  which  could  be  appreciat- 
ed by  most  people,  and  so  naturally  it  absorbed  the 
attention  of  Brahmas  and  non-Brahmas  interested 
in  the  question.  Babu  Kesavchandra  Sen  adopted 
a  very  practical  method  of  deciding  the  question. 
He  addressed  a  circular  letter  to  the  leading  medical 
men  of  the  country,  in  those  days,  both  the  Indian 
and  the  European  representatives  of  the  medical 
profession,  asking  them  to  state  the  minimum  age, 
according  to  them,  at  which  girls  should  be  married 
in  this  country.  The  replies  of  these  eminent  phy- 
sicians to  Mr.  Sen's  letter,  all  of  which  were 
published  in  the  annual  report  of  the  Indian  Reform 
Association  for  1870-71,  are  a  very  instructive 
document  and  would  bear  repeated  reprints,  as  the 
question  of  the  marriageable  age  of  Indian  girts  is  still 
raised  and  discussed  in  public  meetings  and  periodi- 
cals at  intervals  of  some  four  or  five  years.  The 
reply  of  Dr.  Mahendralal  Sarkar  specially  was  a 
most  elaborate  one,  discussing  the  question  from 
various  standpoints  and  showing  clearly  the  ruinous 
effects  of  premature  marriage  on  the  bodies  of  both 
the  mother  and  the  child.  It  also  pointed  out  a 
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• 

;ake  which  is  very  common,  even  among  other- 
wise well-informed  persons,  namely,  that  the  begin- 
ning of  adolescence  is  tiie  minimum  age  for  the 
marriage  of  g"irls.  He  showed  how  this  beginning  is 
hastened  in  this  country  by  pernicious  marriage 
customs,  and  also  that  the* menses  take  considerable 

• 

time  to  become  regular  and  normal,  before  which 
marriage  should  never  take  place.  "  However,  I  giv» 
here,  in  a  table,  a  summary  of  the  opinions  of  the 
medical  men  consulted  by  Mr.  Sen  on  the  minimum 
marriageable  age  for  Indian  girls.  Some  of  them 
also  stated,  as  they  were  asked  to  do,*  the 
proper  age  of  marriage  for  our  girls. 

Minimum       Proper 
age.  age. 

Dr.  Chandra  Knmar  De        ...         14 
:rles  ...         14 

Babu  Xabin  Krishna  Bose    ...         15  18 

Dr.  A.  V.  White  ...   15  or  16  18 

Dr.  Mahendra  Lai  Sarkar    ...         16 
Tamiz  Khan  Bahadur  ...         Hi 

Dr.  Norman  Chev  ...          16  18 

1).   If.  Smith  ...         16  18  or  19 

18  or  19 

'      16  "18  or  '20 

<rti          ...          lli  '-'I 

1  >r.   Atmaram  Pandurang 

• 

it  of  this  in 
1,"    says   Mi-  s.   1  .  in  her 
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Brahma  Year  Book  for  1879,  "  in  a  speech  of  Mr.  Sen's 
at  the  Calcutta  Town  Hall  on  September  30th,  1871  : 
'The  medical  authorities, 'in  Calcutta5,  said  he, 
"'unanimously  declare  that  sixteen  is  the  minimum 
marriageable  age  of  girls  in  this  country.  Dr.  Charles 
makes  a  valuable  suggestion  ;  he  holds  that  fourteen, 
being  the  commencement  of  adolescence,  may  for 
the  present  be  regarded  as  the  minimum  age  at 
which  native  girls  may  be  allowed  to  marry,  and  may 
serve  as  a  starting-point  for  reform  in  this  direction. 
In  conformity  with  his  suggestion  and  the  opinions 
given  by  the  other  referees,  we  have  come  to  the 
conclusion  that,  for  the  present  at  least,  it  would  be 
expedient  to  follow  the  provision  in  the  Bill  (he 
means  the  Brahma  Marriage  Bill  which  was  then 
before  the  Legislature),  which  makes  fourteen  the 
minimum  marriageable  age  of  girls  in  this  country, 
leaving  it  in  the  hands  of  time  to  develop  this  reform 
slowly  and  gradually  into  maturity  and  fulness'/' 
Another  question  concerning  Brahma  marriages  was 
raised  almost  simultaneously  with  this,  namely, 
whether  they,  since  they  had  departed  so  far  from 
the  orthodox  form,  specially  since  they  broke  through 
the  restriction  of  caste,  could  at  all  be  regarded  as 
Hindu  marriages,  and  if  not,  were  they  valid  in  the 
eye  of  law  ?  Indeed,  this  question  was  far  advanced 
when  the  investigation  as  to  the  proper  age  of 
marriage,  to  which  I  have  referred,  took  place,  and  the 
two  became  practically  one  in  the  controversy  which 
now  began  to  agitate  Brahma  society,  and  to  a  great 
-extent  native  society  in  general, — the  controversy  as  to 
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the  desirability  of  a  npw  Marriage  Act.  As  to'the 
legal  validity  of  Brahma  marriages,  the  question  was 
practically  settled  for  the, progressive  Brahmas  by  the 
opinion  of  Mt.  J.  H.  Cowie.the  then  Advocate-General 
of  India.  On  a  reference  being  made  to  him  on  the  ' 

"t,  "  Mr.  Co-.vie  replied  in  effect  that  the  Brahma 
i-iages,  not  having  been  celebrated  with  Hindu 
Muhammadan     rites    of     orthodox    regularity, 
and  not  conforming  to  the  procedure  prescribed  by 
any  law  or  to  the  usages  of  any  recognised  religion, 
were    invalid,   ana1  the   offspring  of   them  were  il- 
imate."     As  to  the  Hindu  or  un-Hindu  character 
of  Brahma  marriages,  in  both  the  Adi  Brahma  Sarnaj 
form  and  the  form  adopted  by  the  progressive  Brah- 
.  the  point  was  settled  very  satisfactorily  by  the 
i  eminent  pandits  of  Calcutta,  Xadia  and  Benares, 
o  opinions  on  the  subject  were  sought  by  the  pro- 
lirahmas  in  the  first  two  cases  and  by  the 
Adi    jh-iihina    Samaj  people   in  the    last,    and  who 
declared    unanimously    that   marriages   solemnized 
according  to  neither  of  the  Bnihma  forms  was  valid 
nor,  in  their  opinion,  according  to  the  Hindu  shastraa. 
The   need    for  an  enactment   to   legalise  Brahma 
•  iageg  being  thus  proved  beyond  any  reasonable 
<l<>ul  'id  his  followers  applied  to  Govern- 

ment for  relief  and* were  most«trenuous 

in  their  efforts  to  obtain  it  during  the  four  years  that 
Between  their  first  attempts  and  their  final 
success  in    1  sT'J.     The  Bill  took,  during  ^ts    period 

inct   forms,   the    history  of 
eds  to  be  reinc-mln-red  in  order  that,  justice 
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may  be  done  to  those  who  .got  it  passed  and  that 
efforts  to  have  it  amended  in  future  may  not  be  mis- 
directed. It  first  took  the  form  of  a  Civil  Marriage 
Act  applicable  to  all  non-Christians  who  objected  to 
be  married  according  to  the  forms  of  the  established 
native  religions.  The  declaration  to  be  made  by  the 
marrying  parties  was, — "I  do  not  profess  the 
Christian,  religion,'  and  I  object  to  be  married  in  ac- 
cordance with  the  rites  of  the  Hindu,  Muhamrnadan, 
Buddhist,  Parsi  or  Jewish  religion."  In  this  form 
the  Bill  met  with  a  fierce  opposition  from  the  ortho- 
dox Hindu  community  and  had  thus  to  be  given  up. 
It  was  feared  by  them  that  it  might  induce  many 
professed  Hindus  to  contract  marriages  in  disregard 
of  caste  rules  and  yet  retain  their  position  in  the 
orthodox  community  and  share  in  its  advantages. 
That  this  fear  was  too  true,  has  no  doubt  been  proved 
amply  by  the  growing  heterodoxy  of  many  members 
of  that  community.  If  the  Bill  had  been  passed  in 
the  form  referred  to,  the  disruption  of  orthodox 
Hindu  society  would  have  been  far  more  rapid  than  it 
has  actually  been.  The  second  form  taken  by  the  bill 
was  that  of  a  Brahma  Marriage  Act  applicable  only 
to  Brahmas.  In  this  form  it  met  with  no  apposition 
from  the  orthodox  community,  but  it  was  opposed 
tooth  and  nail  by  the  Adi  Brahma  Samaj  people, 
who  feared  that,  as  Brahmas,  they  would  have  to 
come  under  the  operation  of  the  Act,  and  even  if 
this  should  not  take  place,  the  passing  of  the  Bill 
would  widen  the  gap  between  the  Brahmas  and  the 
orthodox  Hindu  community  and  also  minimise  the 
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cl-unce  of  the  Adi  Brihma  Sain;ij  form  of  marriage 
being  ultimately  recognized  as  a  Hindu  form*  This 
opposition  necessarily  led  to t the  abandonment  of 
Bill  in  its  second  form  and  to  the  adoption  of 
the  third  an*"!  final  form  in  which  it  was  passed.  In  * 
its  applicability  to  all  wh»  objected  to  being  married 
according  to  the  recognized  forhis,  the  Bill  went  back 

to  its  fir  :  but  the  declaration  as  to  objection 

• 

to  orthodox  forms  of  marriage  had  to  be  changed  to 

one  of  an  actual  renunciation  or  non-profession  of 

orthodo>  •  igion.     That  this  form  was 

ie  necessary  by  the  opposition  of  the  orthodox 

Hindu  community  to  the  first  form  of  the  Bill  and 

that  of  th<    Adi  Brahma  Samaj  to  its  second  form, 

will  be  clear  to  those  who  have  followed  me  so  far. 

11  be  made  more  clear,  if  possible,  by  the  follow- 

ict  from  the  speech  of  the   Honourable  Mr. 

Stephen,  the  then  legal  member  of  the 

roy's  Council  on  the  occasion  of  the  introduction 

of  the  Bill  in  its  final   form.    ."There  is,  I   think," 

said  Mr.  Stephen,  "  a  distinction  in  this  matter  which 

utroduced,  overlooks.     It  is  the  distinc- 

ating  Hindu  law  as  a    law  binding 

ho  submit  to  it  of  their  own  will, 

and   treating  it  ns    a  law   binding  on  those  who  do 

submit  to  ft  only  so  far  as  they  choose »to  do   so. 

It   ih   surely   one   thing    to   say  to   Hindus,    '  You 

rty   to    change  your  law  and   religion 

>u   think  proper,  and  you  shall   suffer  no   loss 

by  doing   so  ';  and  quite    another  thing   to  say  to 

them — '  You  are  at    liberty  to  play   fast  and   loose 
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with  your  law  and  religion  ;fc  you  shall,  if  you  please, 
be,  at  «ne  and  the   same   time,  a  Hindu   and   not  a 
Hindu.'     By  recognizing  the  existence  of  the  Hindu 
religion  as  a  personal  law  in  this  matter,  of  marriage, 
I  think  that  \ve  have  contracted  an  obligation  to  en- 
force its  provisions  in  theij  entirety  upon  those  who 
choose  to  live  under  them,  just  as  we  have,  b\T  estab- 
lishing the    general   principle  of   religious   freedom, 
contracted   a  further  obligation   to   protect   anyone 
who   chooses   to   leave  the   Hindu   religion   against 
injury  for  having  done    so,  and  to  provide  him  with 
institutions  recognized  by  law  and  suitable  to    his 
peculiar  position.     I  think  that  it  is  hardly   possible 
for  us  to  hold   other   language   on  the   subject  than 
this — '  Be  a  Hindu  or  not  as  you  please  ;  but  be  one 
thing  or  the  other,  and  do  not  ask  us  to  undertake  the 
impossible  task  of   constructing   some   compromise 
between   Hinduism  and   not-Hinduism   which   will 
enable  you  to  evade  the   necessity  of   knowing  your 
own  minds  ?'     The  present  Bill  is  framed  upon  these 
principles."     After   recounting   the   history    of   the 
Brahma  Marriage  Bill  previously  introduced  by  him 
and  given  up  on  account  of  the  opposition  of  the  Adi 
Brahma     Samaj,   Mr.    Stephen    continued :     "  The 
question,  accordingly,  had   to  be   reconsidered ;   and 
after  some    intermediate   steps,  and   a  very   careful 
consideration  of  the  matter  in  council,  I   asked  the 
representatives  of  the  two  bodies  of   Brahmas,  whe- 
ther the  one  would   be  satisfied   with,  and   whether 
the  otherVould  object  to,  a  Bill  confined  to  persons 
who  had  renounced  or  had  been  excluded  from,  or  did 
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not  profess,  the  Hindu,  Muhammadan,  Buddh^t,. 
Parsee,  Sikh  or  Jaina  region  ?  I  made  the  offer, 
expecting  that  it  would  be  accepted  by  th*e  Adi 
^Brihmas,  whom  it  would  not  cbviously  affect,  and 
that  it  would  fee  rejected  by  the  progressive  Brahmas. 
1  supposed  that  they  occupied  one  of  those  interme- 
diate religious  positions  wlfich  are  so  common  in  the 
present  day,  in  which  people  dislike  to  say  either 
that  they  are  or  are  not  member)?  of  a  particular* 

creed But  they  took  a  bolder  line.     Before  the 

views   of  Government  had   been   communicated  ta 

• 

them  at  all,  they  sent  in  a  paper,  by  way  of  reply 
to  the  Adi  Brahma  Samaj,  containing  this  remark- 
able sentence 'The  term  "Hindu"  does  not 

include  the  Brahmas,  who  deny  the  authority  of  the 
Vedas,  are  opposed  to  every  form  of  the  Brahmanic- 
al  religion,  and  being  eclectics,  admit  proselytes 
from  Hindus,  Muhammadans,  Christians  and  other 
religious  sects.'  Nothing  could  be  plainer  or  more 
straightforward  than  this  ;  and  I  wish  to  add  that 
the  subsequent  conduct  of  the  sect  has  corresponded 
to  this  distinct  avowal  of  their  views.  They  have 
unreservedly  accepted  the  offer  made  to  them  by  me 
on  behalf  of  the  Government,  and  the  Adi  Sam  tj 
havf,  \vith«}iial  frankness,  admitted  that  themeasure 
is  one  to  which  they  have  no  right  and  no  wish  to 
object.  As  for  the  views  of  the*  general  bo3y  of  the 
ve  community,  they  appear,  I  think,  sufficiently 
i  the  replies  which  were  received  to  Sir  Henry 
•ic's  J'.ill  (jkt.,  the  Bill  in  its  first  form>).  The 
great  majority  of  the  Native  community  would 
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regard  with  indifference  a  measure  applying  to  per- 
sons who  stand  outside  th(|  pale  of  tLe  native  reli- 
gions.9' Now,  Mr.  Stephen's  remark  as  to  the 
indifference  of  the  gieat  majority  of  the  Native  comT 
munity  to  the  measure  was  sufficiently  verified 
during  the  six  weeks  for  which  the  passing  of  the 
Bill  remained  in  abeyance  after  the  delivery  of  the 
speech  from  which  I  have  quoted.  Among  other 
>  replies  to  the  request  of  the  Government  to  pass  an 
opinion  on  the  Bill,  the  Sanatan  Dharma  Rakshini 
Sabha  of  Calcutta  said  that  in  its  opinion  the  amended 
Marriage  Bill  was  not  likely  to  affect  the  Hindus  and 
their  religion,  and  that  therefore  it  had  no  objection 
to  the  passing  of  the  Bill. 

What,  now,  are  the  prospects  of  an  amendment 
of  Act  III  of  1872  in  the  face  of  its  history  just 
sketched  ?  An  amendment  of  the  Act  has  been  felt 
to  be  very  desirable  by  some  Brahmas  and  some 
non-Brahmas  too  who  would  avail  themselves  of 
its  healthy  provisions  if  it  were  divested  of  its  objec- 
tionable features.  The  most  important  exception 
taken  to  the  Act  is  that  it  requires  the  parties 
marrying  under  it  to  virtually  renounce  the  Hindu 
name.  The  intense  feeling  of  nationality  that  has 
been  growing  in  the  country  during  the  last 
thirty  years  or  so 'makes  this  renunciation  repug- 
nant even  to  many  of  those  who  care  little  for  ortho- 
dox Hinduism.  A  considerable  and  perhaps  a  grow- 
ing number  of  Brahmas  share  in  this  repugnance. 
An  increasing  familiarity  with  the  teachings  of 
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the  higher  \  Hindu  scjiptures  on  the  part  ofrcur 
educated  men  perhaps/  deepens  their  attachment 
to  the  Hindu  name.  On  the  other  hand,  several 
circumstances  have  contributed  greatly  to  a  broaden- 
of  the  Hindu  name  in  the  minds  both  of  Hindus, 
and  non-Hindus.  The  J5rahmas,  even  those  who 
have  renounced  the  Hindu*  name  by  marrying 

•  now  often  spoken  of  even 

"ie  members  of  the  orthodox  community  as  ffn 

i   of  the  Hindu  community.     Even 

; i lent*   which,   in    1872,    compelled    the 

anas  to  renounce  the  Hindu  name 

condition  of   protecting  their  l>--;il   rights, 

•wou  them,  in  the  last  census,  to   return 

body  distinct  from  the  Hindus,  but 

forcibly,  -d  them  as  a  branch  of  the 

Hindu  corni:  Besides,   a   number  of  recent 

Court  and  in  the  Privy  Council  have 

>  show  that   the  1-ir.ihmas,    inspite  of  their 

and  under  Hindu  law.     It 

would  seem,  therefore,  that  if  the  Government  were 

scope  of  Act  III  of  lv 

to  make  it  ^  first   form  and  become 

available  for  all  religions  they  may 

;  hed 

:  he*  storm    of  opposition    that   ^was    raised 

•  aid  not  be  raised  now.  and  that 

:•  opposition  might  be  raised  by 

would  with    the 

Govern:;  n  it  ha<l  '  7  to. 

But  to  have  the  Act  amended  in  this  direction,  a 
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largfe  body  of  men  calling  themselves  Hindus  and 

1  '  f 

belonging  mostly  to  the  orthodox  community,  must 
come  forward  and  ask  for  the  protection  of  a  new 
and  liberal  enactment.  Notf,  notwithstanding  the 
•progress  of  liberal  ideas  throughout  the  country, 
there  does  not  seem  to  be  any  likelihood  of  such  a 
body  of  men  coining  forward  soon  to  demand  such  a 
law.  Hindu  educated  society  is  at  present  charac- 
terised by  a  singular  moral  insensibility.  The 
idolatrous  character  of  Hindu  domestic  rites,  the 
absurd  and  injurious  nature  of  '-Hindu  marriage 
customs,  fail  to  arouse  their  conscience.  Nothing 
certainly  can  be  expected  from  such  a  morally 
dormant  and  apathetic  class  of  men.  On  the  side  of 
the  Brahmas,  though  there  is  perhaps  a  widespread 
feeling  among  them  against  the  provision  of  the 
law  referred  to,  and  though  there  has  been  not  a 
little  talk  on  the  desirableness  of  an  amendment  of 
it,  nothing  practically  has  been  done  to  secure  this 
amendment,  showing,  perhaps,  that  the  feeling  in 
question  is  not,  after  all,  a  strong  one.  From  all 
these  circumstances  it  seems  to  me  that  there  is  no 
early  prospect  of  an  amendment  of  Act  III  of  1872. 
If  I  were  to  speak  of  my  own  feelings,  I  would  say 
that  thinking,  as  I  do,  that  Brahmaisinj  in  its 
essence,  is  the  same  movement  that  was  ctarted  by 
the  Rishis  of  the  ~Cpanisliads,  I  indeed  dislike 
anything  that  may  seem  to  indicate  a  severance  of 
spiritual  ties  with  them, — an  ignoring  of  historical 
continuity  between  the  past  and  the  present.  But  I 
must  say  that  the  name  '  Hindu ;  is  not  a  particularly 
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happy    onq,  and    as    jt   includes  both  the  grpssest 

idolater  ana  the  spir^jual  worshipper  of  the  Infinite 

g,  it  fails  utterly  to  describe  the  religfon  of  the 

Saivuij.     Though,  therefore,  I  do  not  like 

that  the  faw  should  extort  from  me  the  unwilling. 

declaration  "I  do  not  profess  the  Hindu  religion,"  I 

know  that  by  renouncing  Hinduism   in  this  manner 

.lounce  only  the  popular  Hinduism  of  idolatry, 

• ,  and  not  the  exalted  Theism  of 

the  ancient  Pishis  and  their  modern  followers,   to 

which  my  relations  remain  quite  unaffected   by  this 

declaration.     Heartily,    therefore,     as    I    desire    a 

.dening  of  the  scope  of  Act  III     of  187'JT  and  its 

being  divested  of  a  negative  and  exclusive  declaration 

like  the  above,  I  do  not  think  any  great  interest, 

itual  or  temporal,  is  at  stake  in  its  amendment. 

That  the  Brihmas  should   be  under  Hindu  law  in 

all  t  !  concerns,  may  be  a  very  patriotic  wish 

>  a   desirable  thing  in    many  respects    for 

the  present.     But  can  it  be  of  real  and  permanent 

good   for  those  who  believe  in  the  endless  progress 

of  man  to  be  under  a  law  which,   however  good  it 

may  be,  is  no  longer  living  and  admits  of  no  change  ? 

living  and  ever-progressing  community 

live  under  a  dead,  unchanging  law? 

• 

now   summarise  the   advantages   that 
ed  under  the  provisions 

of  Act   111  offer  to  members  of  the  Native 

M  ff  Hindu  nftti  HMlriy,  and 
the  changes  they  have  inaugurated  ip  that  community. 
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I  need  hardly  say  that  the  ^provisions  tof  the  Act 
were,  for  the  most  part,  suggisted  by  tKe  Brahmas 
themselves. 

1.  Secret  marriages   are  prevented  ty  them  as 
much  as   they  can   be   prevented    by  law.     A    fort- 
night before  the  marriage,    cfoe  of  the  parties,    after 
a  fortnight's  previous  stay  in  the  place  where  it  is  to 
be  celebrated,  has  ta  send  a  notice  to  the    Marriage 
Registrar,  with  full  details  as  to  both  the  parties,  and 
that  notice  has  to  be  pat  up  in  the  Registrar's  Office 
for  a  fortnight,  exposed  to  the  public  view. 

r 

2.  The  marriages  of  children  is  made  impos- 
sible by  this  Act.    While  even  the  most  enlightened  in 
the   orthodox   community   often   act   against   their 
liberal  views  in  this  respect,    while  girls  of  10  or  11 
are    some  times   married    even  in   such   a    socially 
advanced   family  as   that  of  the  Maharshi,   it  is  im- 
possible  even  for   the   least  advanced   among  those 
who  have  adopted  this  reformed  system   of  marriage 
to  give  away  in  marriage  a  girl  under  14   and  a  boy 
under   18.     And  the  fact  is,    as  was    anticipated   by 
the  proposers   of  the  Bill,  that  the  age   of   marriage 
has  gradually  been  raised  much  over   that  provided 
for  in   the    law,    so  that  one  scarcely  hears  now  of  a 
girl  of  14  anc^a  boy  of  18  being  married   uhder  the 
Act.     That   reforms  like  this  cannot  be  left  to  the 
progress  of  mere  public  opinion,    but  need  the  help- 
ing hand,  the  coercive  force,  of  law,  is  evident  from 
this,  if  it  were  not  already    evident  from  the  history 
of  social  reform  m  European  countries. 
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3.     TlVt  the  content  of  the  parties  is  essential 

»   cleany   recognised  in  thi%  form  of 

•ogn^tion    of    this    principle 

Brahma  marriages 

from   orthodox   Hir.  3.     The  principled 

•  ninion  and  by 

the  Act.     V>  *  .ynotbe 

observed  in  con  .  .  iheLaw 

<ent 

to    T;  ke   i  ;ich 

other  as  legal  hu*  ul  wife,  and  that  this  expres- 

•nt  and  this  declaration  of  enuTyig  into 
the  t  should  be  heard  by  the  Marriage 

It  is  indeed  true  that  in  many  Brahma 
cognition  of  this  principle  is  only, 
or  little  better  than,  nominal.     Where  the  parties  are 
not   of  :  .   where   they    are  not  given  the 

opp-  of  freely   mixing   with   each  other  and 

kno  eh  other  closely,  consent   cannot  but  be 

more  or  less  nominal.    But  even  the  nominal  recogni- 
tion of  this  principle  is  important  and  marks  a  ^ 

•  old  idea  oi  ge  in  which  con- 

•  f  education  and 
•  •ring  tip  nto  clos- 

other,   cons< 

.  >\vn 
iino 
attachn.  choice  p  i^  from  ! 

ne  cases 
m  by  tli 
" 
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female  sex   comes  to  understand   more  f  and    more 

clearly  tke  truth  and  nature  of  its  God-given  freedom 
and  the  responsibility  and  solemnity  of  the  marriage 
vow,  and  men  themselves  come  to  understand  that 
women  are  not  mere  means  of  pleasure  or  mere 
domestic  drudges,  but  companions  and  helpers  ih  the 
solemn  journey  of  life*  the  former  will  cease  more 
and  more,  in  entering  into  the  marriage  relation,  to 
be  guided  by  the  opinions  of  parents  and  guardians, 
specially  when  they  are  dictated  by  mere  worldly 
considerations,  and  seek  more  ami  more  the  light 
of  God-  within,  and  the  latter  will  be  contented  less 
and  less  with  the  nominal  consent  of  women  to  the 
marriages  proposed  for  them  and  wish  more  and 
more  to  see  them  come  up  to  the  level  of  free  and 
responsible  humanity. 

4.  This  form  of  marriage  abolishes  caste  dis- 
tinctions altogether.  Notwithstanding  the  loosening 
of  caste  notions  among  the  educated  in  the  orthodox 
community,  inter-caste  marriages  are  impossible  in 
that  community,  and  even  the  Adi  Brahma  Sarnaj, 
notwithstanding  its  avowed  heterodoxy,  dares  not 
break  through  caste  rules  in  marriage,  lest,  it  would 
seem,  the  marriages  celebrated  by  it  should  be  pro- 
nounced un  Hindu  and  thus  cease  to  be  legal.  In 
one  or  two  cases,  where  its  members  have  chosen  to 
contract  inter-caste  marriages,  they  have  been  form- 
ally pr  virtually  thrown  out  of  the  Samaj  and  have  had 
to  seek  the  protection  of  the  Marriage  Act.  Marriage 
reform,  then,  in  any  but  the  most  elementary 
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form,  woufil  seem  tc|  be  impossible  for  people  of 
Hindu  nationality  oivside  the  Brahma  Samaj  and 
the  :i  Church,  if  there  is  r*eally  any 

distinct  coinmir  - he  latter.      The  niaj 

.  indeed,  celebrated  a  small  number  of  inter-c 
marriages.     But   their  number  is  so  small,  and  : 

•  met  with  so  much  opposition,  both  direct  and 

indirect,  from  the  conservative  section  of  the  Sanvij, 

which    forms  the  great  bulk  of  the   movement,  4hat 

:;not  be  counted  as  a  factor  in  the  great  work 

of  social  reform* 

Fifthly,   this  form  of   marriage   has   abolished 

polygamy  once  for  all,  in  the  society  growing  under 

nd  thus  dealt  a  death-blow  to  one  of 

the  most  crying  evils  of  Indian  society.     Under  no 

condition    whatever,   whether  it   be   the  change   of 

i,  the  absence  of  issue  or  tlu  invalid^m  of  one 
of  t'  MV  or  polyandry  possible,  ac- 

cording to  its  provisions. 

'hly    and    la-tly.    the    ivf.irmo.i  :i    of 

6  has  initiated   an   important  social   reform 
by  recognising  the  need  and  affording  tlu-  possibility 
of   divorce  in  extreme     cases.     Nothing    inder  : 
harmful   to  s  ce  and  well-bei: 

ill   deny 

ial- 

a  delibc  the 

• 
.  ution  of 
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marriage  in  such  cases.  Happily,  not  k  single  case 
of  divorce  has  yet  taken  place  in  connection  with 

{/ 

marriages  under  Act  III  of  1872.  May  such  cases 
be  rare,  if  they  occur  at  all,  in  future!  J$ut,  never- 
theless, the  healthy  nature  of  the  provision  must 

be   admitted    and   commended  to  friends   of  social 

•  t 

reform. 

^  I  have  now  done  speaking  of  Brahma  marriages 
and  have  next  to  speak  of  what  the  Brahma  Samaj 
has  done  for  the  education  of  women  and  for  deliver- 
ing them  froM  the  social  bondage  in  which  they 
usually"  live  in  this  country.  On  the  first  point,  I 
shall  content  myself  with  reproducing,  with  slight 
additions  and  alterations,  what  I  have  said  on  the 
subject  in  my  essay  on  "  Female  Education,"  in  my 
pamphlet  entitled  Social  Reform  in  Bengal  :  a  fide 
sketch.  In  that  paper  I  have  spoken  of  the  various 
efforts  made  in  the  country,  since  the  advent  of  the 
British,  to  promote  the  education  of  women.  On  the 
present  occasion  I  shall  make  only  a  few  short 
extracts  from  it,  bearing  specially  on  the  part  the 
Brahma  Samaj  has  taken  in  that  great  work. 

"  In  1870  Babu  Kesavchandra  Sen  Visited 
England  and,  by  his  public  speeches  and  conversations 
with  English '  men  and  English  women  of  light  and 
leading,  greatly  interested  them  in  the  cause  of  social 
progress  in  India.  While  at  Bristol,  Mr.  Sen  joined 
in  th<j  cerenlony  of  founding  the  National  Indian 
Association,  whi^h  has  been  helping  female  education 
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«  > 

work  in  Inuia  in  a  's  ever   since*  its 

foundation.  *  After  his  Return  to  the  country,   Babu 

avchandra  Sen  establish^  the  Indian   Reform 

lion,  and  opened  a  Female  Normal  School 

under    the    auspices    of    its    Female    Improvement' 

^  S    ;ti«n     This  j  .chool  continued  for  a  number  of  yeara 

arlaixH  Adult  School, 

hoolto  the  status 

of  a  High  School,  and  subsequently  of  a  College,  it  was 

d.     It  with,  however,  succeeded  by  a 

;hool,  called  the  Victoria  School,  of  somewhat 

.nd  by  an  organi^ationjof  the 

auiv,--l  -f  the  same  flickering  vitality 

.  led  the  "  Victoria  College  for  the  High  Education 

(and   latterly,    the  Victoria  Institute) 

Aerial   or  oc  ,   on 

abjects,  by  well-known  professors 

or  preachers. 

p  i>i;i  r>  inurji  visited  England 

;e,  who  was  the  first  Hindu  lady   to  visit 

iintry.      This   visit  promoted    tin;   cause   of 

:i  both  directly  and  indirectly.     Mrs. 

>  bold  conduct  must  have  had  a  far-ivaching 

j 

..ana    and   encouraging  her    CON'  :uen 

.^'">nii:  .     As 

d  by  sov. 

* 
• 
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u "  In  1873  an  educated  English  lady  of  a  philan- 
thropic bent  of  mind  came  t<t  India  an&  became  the 
guest  of  Sir  John  and  Lady  Phear.  Her  name  was 
Miss  Annie  Akroyd.  She  is^now  Mrs.  H.  Beveridge. 
Mr.  Sasipada  Banurji  had  met  her  while  in  England 
and  learnt  her  intention  of  visiting  India  to  stucty  and, 
if  possible,  help  the  'female  education  work  here. 
She  now  came  to  carry  out  her  object,  and  her 
services  were  eagerly  availed  of  by  the  small  band 
of  reformers  who  were  disappointed  by  the  failure 
of  the  scheme  for  improving  the.  Bethune  School 
(narrated  in  another  portion  of  the  pamphlet). 
A  senior  school  called  the  Hindu  Mahila  Vid- 
yalaya  was  opened  by  them  under  her  superin- 
tendence at  Baliganj,  near  Calcutta.  The  Committee 
included  Sir  John  Phear  as  President  and  Lady  Phear 
as  Secretary.  This  may  be  said  to  be  the  beginning 
of  the  movement  for  the  high  education  of  grown- 
up Hindu  ladies.  But,  as  had  happened  in  the  case 
of  the  Female  Normal  School  scheme,  the  orthodox 
party  kept  away  from  the  movement,  and  even 
Babu  Kesavchandra  held  himself  aloof  from  it. 
But  the  school  continued  and  did  its  noble  work  for 
a  number  of  years,  till  the  retirement  of  Sir  J.  and 
Lady  Phear  led  to  its  being  closed.  The  closing  of 
this  schoo^  left  a  gapt  which  was  soon  filled  up  by 
the  establishment  of  the  Banga  Mahila  Vidyalaya  in 
1876,  chiefly  through  the  exertions  of  Messrs. 
Durgamohan  Das  and  Anandamohan  Bose.  To  the 
former  and  to  his  wife  the  country  owes  a  debt  of 
deep  gratitucte  for  services  to  the  cause  of  female 
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fress,    and   many   an   educated   lady   who   rfow 
possesses  a  happy  home?  thankfully  acknowledges  it 

;ie  to  them.  • 

• 
• 

"In  1876  the  National  Indian  Association  esta- 

ngal  Branch,  «vith  Mr.  Sasipada  Banurji 

as  its  corresponding  secretary*    In  a  paper  read  at 

>etings  of  the  Branch ,,Mr.  Banurji  made 

a  few  suggestions  of  work  on  new  lines.      Three   of 

1  suggestions  were  carried  out.      One  of  these 

appointment  of  two  Zenana  teachers  who 

iting    Zenana   ladies  and  imparting 

knowledge  to  them  on  a  non-sectarian  basis.     This 

schr  been  taken  up  by  the  Government 

on  a  large  scale,  though  its  practical  carrying  out  is 

not  a  little  hampered  by  want  of  qualified  teachers. 

The   second   suggestion   was   the   publication   of  a 

,ber  of  suitable  books  for  females  under  the  title 

of  the  '  Mary  Carpenter  Series.'    Handsome  prizes 

a  offered  to  the  authors;  and  the  result  was  the 

appearance   of   such    meritorious   books   as  Pandit 

iknntith 

•  nt'-fur  K"f!r.     The  third  work  taken  up 
•a  of  a  committe^  of  I  1  gentle- 

men who  in:  -fvi-iti:  lools 

and  *  j  and  on    «  g  th<i>n  by  |>> 

•••inarka1 

•1  ;i  ival 
edn  *  .i'lic 
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tesis  of  their  acquirements  equally  with  persons  of 
the  other  sex,  and  the  consequent  yearly  multipli- 
cation of  female  graduates  and  undergraduates — 
dates  from  an  event  which"  took  place  ,in  1877.  It 
was  the  amalgamation  of  the  Banga  Manila  Vidya- 
laya  mentioned  above  wjth  the  Bethune  School. 
The  latter  was  then/as  it  had  continued  to  be  for 
many  years,  a  mere  primary  school  attended  by  little 
giils.  It  was  visited  by  Lady  Lytton  in  1877  ;  and 
it  was  the  dissatisfaction  that  Her  Excellency 
expressed  at  it  that,  perhaps,  more  than  any  other 
thing,  disclosed  its  unworthiness  to  enjoy,  in  its  old 
form,  the  support  it  had  been  receiving  for  a  long 
series  of  years  from  Government.  Her  Excellency's 
visit  to  two  other  Institutions — Babu  Kesavchandra 
Sen's  Female  Normal  School  and  the  Banga  Mahila 
Vidyalaya,  and  her  hearty  recognition  of  the  good 
work  that  was  done  at  the  latter  school,  led  to  the 
proposal  for  its  amalgamation  with  the  Bethune. 
The  amalgamation  really  consisted  in  the  Govern- 
ment taking  over  the  charge  of  the  Banga  Manila, 
their  promise  to  support  it — with  its  scheme  for  the 
high  education  of  grown-up  women  and  its  boarding 
arrangements  conceived  according  to  reformed 
tastes,  without  any  recognition  of  caste  rules  and 
necessarily  somewhat  /  anglicised  '  in  form, — and  its 
transfer  to  the  spacious  buildings  of  the  Bethune 
School.  It  was  not  so  much  an  amalgamation  as  an 
addition — the  addition  of  a  number  of  higher  classes 
and'a  boarding  establishment  to  a  primary  school. 
Babu  Kesavchandra  Sen's  party  opposed  the  amal- 
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• 

oth  and  nail,  bat  could  not   prevent  4t. 
••:  opposed  it  on  the  g/o:md  of  the  alleged  unsuit- 
able character  of  the  education  %which  was  imparted 
&t  the  "Banga  ^lalil  i  and  which  the  reformed  Bethune 
School  now  pledged  itself  to  impart,  and  the  so-called 
un-Hin«lu  character  of  th§  boarding  arrangements 
nd  were  now*  going  to  be  perpetu- 
ons,  of  course,  Carried  no  Wright 
with  the  supporters  of  the  amalgamation   scheme*. 
The  that  there  alre;:  'ed  at  the  time, 

and  has  sin;  sed  in  extent  and  volume,  a  body 

of  opinions  on  social  matters  much   in  Advance   of 
o    held  :)-a    and    his    immediate 

nd  it  is  the  men  that  held  those  vi 

'.iselves  Hindus,  F>rahmas  or 
the  destinies  of 

•1.      The    result   has    been    that 
:ul   orthodox  views  still 

con'  iving  their  girls  the  sort  of 

1  in  tin-  lower  classes 

of  t!  me  College,  and  while  T>  avchnn- 

!   hold     themselves    aloof  from   the 
er  courses  of  tho  College,  except  in  a  very  few 
Kolit  .          MO    high    education    imparted  in 

'ly  availed  of  by  people  of  the  oth' 
ially    tl."  .  •  u 

tutionof  the  r0i' 
of    the  •  d  stud« 

terodox,  andjn 

th;r  :n-Hind'  1-u  K«-<:i\ 

complained 
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might  be  expected,  made  a  few  liberal  concessions 
to  the  managers  of  the  Bvyiga  Manila  Vidyalaya  in 
taking  over  its  charge  and  connecting  it  with  the 
Bethune.  They  were  (I1)  that  a  daily  devotional 
service  according  to  the  principles  of  the  Brahma 
Samaj  should  be  allowed  to  be  held  in  the  school 

(t.  \ 

premises  for  the  benefit  of  the  Brahma  students,  (2) 
that  the  Brahma  girls  should  be  taken  to  a  Brahma 
place  of  worship  every  Sunday  in  the  school  omnibus, 
and  (3)  that  there  should  be  at  least  three  Brahma 
members  in  the  school  committee,  and  that  no  teacher 
or  professor  should  be  appointed  without  the  consent 
of  these  three  members.  As  it  was  the  Brahmas 
who  furnished  the  Bethune  School  with  its  higher 
classes,  and  as  these  classes  are  still  mostly  recruited 
from  the  Brahma  community,  these  concessions 
were  nothing  but  just." 

"In  1876,  the  first  In  Han  girl  appeared  at  the 
Entrance  Examination  of  the  Calcutta  University. 
It  was  Miss  Chandramukhi  Bose,  a  Christian  lady, 
who  afterwards  became  the  Principal  of  the  Bethune 
College.  She  passed  the  examination  and  became 
the  immediate  cause  of  the  formation  of  the  College 
classes  in  connection  with  the  Bethune  School  and 
the  opening  of  the  doors  of  the  Calcutta«.University  to 
Indian  ladies.  The  great  impetus  given  to  higher 
female  education  by  this  measure  is  too  well-known 
to  require  particular  mention.  One  of  its  indirect 
results  was  the  gradual  opening  of  several  High 
Schools  and  even  a  few  Colleges  for  girls  by  Christian 
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ionary   and  As  I  have  already 

'n  Icii^ge  numb  -rs  availed  them- 
selves of  the  opportunity  whiclj  was  thus  afforded  to 
i-eledby*  dambini  Bose,  now 

Dr.  Ganguli,    who  graduated  in  or  about  1880 
I  by  abou^   t  iliMhma  lady 

lorn  belong  to  the  Adi   Brahma 
I   Bruhma  Sam;ij. 
;iCal 

;ield  of  usefulness  to  Brdhina 

'..  the  Brahma  Girls' 

i  hrough 

the  indit    8ivan  .         -  It  was 

soon  raised  to  the  status  of  a  High  School  and  has  since, 

ad  non-official  support,  got  a  spacious 

buil  .h  the  object 

of  combining  ral  education,  which 

done  in  schools  managed  by  the  Govern- 

;iurji  opened  the 

Hindu  Wid'j/.  s'   Hume,  the  pioneer  of 
all  other  :tutions  now  established  through- 

virtually  a  Brahma  Institu- 
tion number  of  young  ladies 
and  .ing  down  in.  ^stresses 
of  B  jr  reformed  Hindu  homes.  It 

ill}  and  the  infirmities  of 

old  .  its  devoted  founder 

and  manager  to  keep  it  up  any  longer.  " 

*  *. 

lose  this  hurried  >ketch  of  the  history  of 

\\ithonlya 
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ba£e  mention  of  the  organs  which  the  Brahmas  have 
from  time  to  time  started  fotf  the  promotion  of  female 
education,  and  some  <of  which  are  still  living.  The 
place  of  honour  is  due  to  the  Bdmdboflhini,  started' 
in  1864,  whose  founder  and  editor,  the  venerable 
Babu  Umeschandra  Dattf ,  has  just  left  us  riter  a 
life  of  pious  and  devoled  activity,  the  like  of  which  is 

scarcely  seen.     The  next  to  be  named  is  the  Abald 

i 

Bandhab,  now  defunct,  which  was  started,  about  1869, 
by  the  late  Babu  Dwarakanath  Ganguli,  whose  devo- 
tion to  the  cause  of  female  progress  won  him  the 
name  of  his  paper,  which  means  the  '  Friend  of 
Women. '  A  later  addition  to  female  journalism  is  the 
Mahild,  edited  by  Babu  Girischandra  Sen  of  the  New 
Dispensation  Apostolic  body.  The  Antalipur,  now 
defunct,  was  started  by  Babu  Sasipada  Banurji  and 
conducted  for  a  number  of  years  exclusively  by 
ladies,  headed  by  his  daughter,  the  late  Banalata 
Devi.  The  BJidrati,  started  originally  by  B-tbu 
Dvijendranath  Thakur,  was  long  edited  by  his 
accomplished  sister,  Srimati  Svarnakumari  Ghosal 
and  is  still  edited  by  her  daughters.  The  latest 
Brahma  journals  for  and  edited  by  ladies  are  the 
Bhdrat  Maliild,  under  the  editorship  of  Srimati 
Sarayubala  Datta  and  the  Suprabhdt,  just  started 
by  two  lady  graduates,  Srimatis  Kuniudini  and 
Basanti  Mittra. 

From  the  rapid  sketch  which  I  close  here, 
it  will  be  seen  w*hat  a  remarkable  part  the  Brahma 
Sarnaj  has  taken  in  the  education  of  women.  In  fact  it 
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has  been  the  chief  factor  during  the  last  half-a-centtiry 
and  more  ui  the  progress  'of  Indian  women,  aad  it  is 
decidedly  the  foremost  of  all  Indian  communities  in 

il  progreis,  excepting  perhaps  the  native  Christian 
community.  I  shall  now  say  a  few  words,— and 
these  shall  be  my  last  in  tkis  lecture  and  in  this  series 
of  lectures, — on  the  other  side  "of  female  progress — 

calit-d  female  emancipation.  J  have  no  objection 
to  the  word  '  emancipation  '  as  applied  to  our  women, 
as  some,  who  do  not  quite  see  the  points  at  issue, 
seem  to  have.  I  believe  that  Indian  women  are 
under  a  thraldom  at  least  as  real  and  abject  (if  not 
more)  as  our  political  subjection  to  the  British,  and 
that  the  one  as  urgently  calls  for  remedial  measures 

iie  other.  Our  love  for  our  mothers,  sisters  and 
wives  often  effectively  hides  from  us  the  reality  of 
their  social  slavery  to  us,  just  as  the  benevolent  ten- 
dency of  British  rule  for  several  generations  long  hid 

:  our  view,  and  still  hides  from  many  eyes,  the 
reality  of  our  political  slavery.  It  is  sad  to  contem- 
plate that  the  Brahma  Sainaj  has  done  so  little  to 
break  the  fetters  which  bind  women,  though  by 
promoting  their  education  it  has,  no  doubt,  laid  the 
foundation  of  future  progress  in  this  matter.  The 

:;iran  HiMh:  .••}  ha.-,  also  proved  its  faith- 

fulness to  one  of  the  fundamental  principles  of 
:  ndri  »(iillidi;iin-r  *,un<in  nd/iikdr,  ' 
men  and  women  have  equal  rights — by  laying  open  all 
its  high  offices,  including  that  of  ministers,  to  women. 
But  th-  of  social  reaction  which  has  been 

passing  over  the  country  for  the  last  quarte*  of 
'  21 


370  LECTURE  XII 

a  century,  has,  to  some  extent,  affected  the  Brahma 
Saniaj  ^nd  crippled  its  reforming  activity.  I  know 
of  several  families  wlpich  were,  some  years  back,  in 
the  forefront  of  social  reform,  but  frqrn  which  no 
reform,  worthy  of  them,  can  any  more  be  expected. 
That  this  is  the  effect  more  of  the  benumbkig  in- 
fluence of  the  social  atmosphere  around  and  of  the 
loss  of  spiritual  vitality,  than  of  any  reasoned  scheme 
of  social  conservatism,  appears  from  the  fact  that 
when  reform  and  progress  are  advocated  and  proposed 
by  bolder  spirits,  they  are  not  actively  opposed,  except 
by  the  most  thoughtless.  I  have  no  doubt,  therefore, 
that  this  wave  of  reaction  will  pass  away  if  a  few 
earnest  minds  set  forth  the  doctrine  in  the  proper 
way,  that  the  freedom  of  women  follows  logically 
from  the  essential  principles  of  Brahmaism  arid 
show  the  way  to  practical  reforms  ;n  theii  own 
families.  I  do  not  think  that  anyone  who  is  earnest 
about  Brahmaism  can  be  anything  but  earnest  about 
female  liberty,  if  he  sees  the  connection  of  the  two. 
If  one  nation  has  no  right  to  enslave  another,  if  one 
man  has  no  right  to  enslave  another  man,  neither  has 
the  male  kind  any  natural  right  to  keep  the  female 
kind  undtr  perpetual  bondage.  It  is  indeed  open  to 
some  people  to  argue  that  so  far  as  their  imaginations 
go,  the  tinif  will  neves:  come  when  women,  however 
educated,  will  be  fit  for  complete  liberty  ;  just  as 
British  Imperialists,  even  of  the  radical  camp,  argue 
^hat,  Indians,  so  far  as  their  prophetic  eyes  go,  must 
always  be  under  personal  Government.  But  such 
arguments  are  evidently  vitiated  by  as  palpable  a  bias 
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fn  the  one  case  as  in  the  other.  *  It  is  the  bia§  of 
organised  •seffishness  irt'both  the  cases   and   of  an 

additional    moral    cowardice  «in    the    former.      To 

• 

earnest,   unbiassed  people,  it  must  be  evident  that 
women,   equally  with  men,  have  the  right  of  free, 
that  ft,  liberal,  a!l-ronnc>  education,  free  movement 
and  free  livelihood.     But  practically,   we,  Brahrnas, 
have  up  to  this  time  recognised  oaly  the  first  of  these 
n,  and  that  also  very  imperfectly. 
il  proportion  of  our  women  get  a  really 
liberal    education  !      Tn   even  the   wealthiest  of  our 
hoir.  as  can  afford  to  give  the  highest  educa- 

tion young  1  ,  what  a  sad  contrast  is 

i   the  boys  and  the  girls?— the 
'.ighf   t   t  lucation    that   the 
:!nglMi  univrr.-.ities  can  give,  and  the 
hoy  have  scarcely  gone 
1.     With  regard  to  free 
much  to  say  that 
:han  one  step  ir  advance  of 

orth  iul  u  society.     Nearly  forty  years  igo,  the 

t    of  women   sitting   outside    the  pnrdd  in  the 

Brahma    Mandir    of   India   was  wrung  from   Babu 

Sen  by  the  then  advanced  party  in  his 

:  <  !i.      In  the  mandir  and  other  meeting  places  of 

;        ma  S;uii*j   this   rigjit  has  been 

rec<  .ithout  a  '[motion  from  the  very  beginning. 

immunity,  gone  a  step  farther 

i  this  in  allowin  ovcuu-nt  to  *mr  \vomen 

during  the  last  three  decades  ?    It  is  strange*that  even 

the  orthodox  Hindu  women  of  Bombay  and  Madras 
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are1  freer  in  this  respect  than  the  most  enlightened 
of  Bengali  Brahmikas.  W3  ^ee  daily  tfrfe  health  of  our 
women  breaking  dow,n  under  the  strain  of  domestic 
duties  and  the  harder  strain  of  higher  studies,  and  yet 
we  do  not  afford  them  the  facilities  of  free  exercise 
in  the  open  air.  Then,  how  many  opportunities 
there  are,  at  the  present  moment,  open  to  our 
young  people,  in  the  shape  of  public  meetings,  for 
improving  their  minds  and  widening  their  sympa- 
thies !  Our  young  men  freely  avail  themselves  of 
these;  but  our  young  women  are  mostly  shut  out 
from  these,  because  they  are  not  allowed  the  liberty 
of  walking  to  them,  and  are  thus  left  decidedly 
behind  their  brethren  in  practical  experience  and 
usefulness.  That  one  or  two  families  here  and  there 
avail  themselves  of  the  liberty  of  free  movement 
allowed  them  by  the  heads  of  their  families,  is  only 
an  exception  that  proves  the  rule  of  female  seclusion 
that  prevails  amongst  us, — a  seclusion  almost  as 
perfect  as  that  of  orthodox  Hindu  women.  As  to 
what  is  usually  said  about  the  country's  unprepared- 
ness  for  behaving  in  a  civil  way  with  women  moving 
about  freely,  I  am  aware  that  there  are  places  where 
such  free  movement,  even  under  proper  escort,  is  not 
safe.  But  from  long  personal  experience,  I  know  that, 
in  cities  like  Calcutta,  a  gentlewoman  runs  no  risk  of 
unsafety  by  walking  on  the  public  thoroughfares  in 
the  company  of  a  male  friend  or  relative.  And  when 
the  larger  .cities  get  accustomed  to  such  free  move- 
ment onjthe  part  of  our  ladies,  the  small  towns  and 
villages  will  no'  doubt  soon  learn  to  respect  it.  In 
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fact,  the  villages  are,  in  this  matter,  better  off  fhan 
the  cities.*  ftowever,  a* 'to  the  third  form  of  female 
t  liberty  mentioned  by  me,  thart,  of  free  livelihood,  it 
seems  to  me  almost  strange  that  \ve  are  doing 
nothing  to  effect  a  re-form  which  is  becoming  a" 

•  .  one  year  after  year.  Numbers  of  unmar- 
ried women  and  widows  among  us  are  continually 
being  thrown  upon  the  shoulde/s  of  over-worked 
and  struggling  tvl.itiv,  -  ;  und  iv  doing  nothing 

;id  out  moans^  of  independent  livelihood  for  our 
unemployed  womankind.  By  our  own  efforts  as  well 
as  through  other  agencies,  the  old  systems  of«forced 
non-consentuous-mamages  and  joint  families  are 
breaking  down  about  us ;  and  yet  we  are  doing 
nothing  to  meet  'its  which  this  social  revolu- 

tion is  creating.     That  our  women  are  slowly  taking 
[>  and  t!v;   medical  profession,   is  not  a 
proper  solution  of  the  difficulty.     How  many  women 
departments  provide  for,  even  if  they  were 
more  largely  entered   into  by  our  ladies  than  they 
actually  an- ';     It  therefore  behoves  the  more  thought- 
ful members  of  the  Brahma  Samaj  to  give  up  their 
iv   and  inactivity   in  regard  to  this  matter  and 
-e  a  •cheme  of  free  livelihood  for  our  women,  both 
in  the  interest  of  their  true  spiritual  progress  and  of 
their  temporal  comfort  and  happiness.    , 

I   now  come   to  the  close   of  th<  of  lec- 

>.-gan  in  April  last  year.     I  take  this  opppr- 

tunity  of  repeating  my  thanks  to  the  members  of  the 

oty  for  having  elected  me  lecturer 
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and1  given  me  this  opportunity  of  re-thinking  the 
grounds:  and  principles  of  B'rflhmaism  and  -presenting 
to  you  the  results  of  m^  reflections.  I  embrace  also 
this  opportunity  of  expressing  publiclymy  grateful 
feelings,  and  I  trust,  of  everyone  of  you,  to  theMahar- 
ajadhiraj  of  Burdwan,  wh(5se  pious  and  enlightened 
interest  in  Theology  made  the  foundation  of  this 
lectureship  possible  and  which  has,  moreover,  brought 
into  existence  what  may  not  quite  inaptly  be  de- 
scribed as  an  extension,  in  a  systematic  and,  it  may  be 
hoped,  a  lasting  form,  of  the  work  of  the  Theological 
Society,  I  mean  the  Brahma  Vidyalaya  or  Theological 
College  for  all  India.  I  would  ask  my  young  Brahma 
friends  to  avail  themselves,  to  the  fullest,  of  the 
opportunities  thus  afforded  them  by  the  Mahriraja- 
dhiraj  and  his  colleagues  for  acquiring  a  systematic 
knowledge  of  Theology,  the  queen  of  all  sciences. 
It  now  remains  for  me,  before  I  sit  down,  to  indicate, 
in  as  few  words  as  I  can,  the  ground  I  have  travelled 
in  the  course  of  the  twelve  lectures  I  have  delivered 
here  on  the  Philosophy  of  Brahmaism.  You  will 
see,  from  my  recitation  of  the  subjects  dealt  with  in 
these  lectures,  that  the  series  might  as  well  be  call- 
ed the  History  and  Philosophy  of  Brahmaism.  In  my 
first  lecture  I  gave  you  a  history  of  the  development 
of  Brahm,ic  doctrines  from  the  time  of  Kaja 
Rammohan  Bay  to  quite  recent  times,  touching 
briefly  on  all  the  chief  phases  of  thought  that  have 
arisen  during  this  important  period  of  the  history  of 
Brahmaism.  In  my  second  lecture  I  set  forth  the 
claims  of  free  scientific  thought  as  the  true  basis  of 
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Bivihinaisui  and  exposed  the  errors  of  supernatiiral- 
ism  in  bot£  ifcs  gross  an^ subtle  forms.  In  my  third 
lecture  I  gave  a  critical  exposition  of  the  doctrine  of 
*  Intuition  taught  by  Maharshi  Devendranath  Thakur 
and  Brahmananda  Kesavchandra  Sen,  and  pointed 
out  bi^th  the  permanent  essence  and  the  passing  forms 
of  that  doctrine.  In  my  fourfch  lecture,  which;  you 
must  huve  seen,  was  the  corner  stone  of  the  whole 
system  laid  down  in  these  lectures,  1  showed,  by*  an 
analysis  of  knowledge  and  thought,  how  the  reality  of 
an  infinite  and  eternal  Consciousness  as  the  very  life 
and  support  of  tinite  intelligence  and  of  Nature,  lies 
at  the  root  of  all  forms  of  conscious  life.  In  the  nf  th 
lecture  I  showed  that  the  fundamental  principles 
oi  ail  sciences,  physical,  biological  and  mental,  are 
UK  .d,  whether  scientists  themselves  know 

or  not,  and  imply  the  existence  of  an  intelligent 
Lung  at  the  root  of  Nature.  In  the  sixth  lecture  I 
showed  the  place  of  both  Monism  and  Dualism  in 
philosophical  Druhmaism.  In  my  seventh  lecture 
.pounded  the  idea  of  self-realisation,  which  I  regard 
as  the  true  basis  ot  ethics,  and  laid  down  the  mam 
hues  of  moral  duties.  In  my  eighth  lecture  1  sought 
to  establish  the  truth  oi  the  Divine  love  and  perfection 
on  the  babib  of  the  doctrine  oi  conscience  expounded 
in  my  previous  lecture.  In  lyy  ninth  lecture  I  set 
fortli  the  arguments  for  the  immortality  of  the  soul, 
dwelling  at  some  length  on  the  latest  forms  of 
.enalibiu,  as  ably  dealt  with  by  the  eminent 
Amencuii  i'a)ciiologiat,  i'ruiesoor  \\ .  James.  In 
my  Untu  lecture  i  UcutcU,  botii  Histoiicaiiy  anu 

1 
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critically,  of  the  various  systems  of  spiritual  culture 
that  have  been  taught  byi  ,J3rahma  ministers  and 
writers  on  practical  religion  from  the  time  of  liaja 
Runimohan  Kay  to  the  present  day.  In  my  eleventh 
lecture  I  stated  at  some  length  the  chief  Brahma 
arguments  against  idolatry^,  and  caste  and  tried  to 
meettthe  objections  that  are  usually  raised  by  Theists 
still  in  orthodox  Hindu  society  against  the  existence 
of  the  Brahma  Sarnaj  as  a  distinct  social  organisation. 
In  this  my  last  lecture,  I  have  given,  as  you  have 
seen,  a  brief  history  of  marriage  reform  in  the 
Brahma  Samaj.  with  a  statement  of  the  advantages 
offered  by  Brahma  marriages  over  orthodox  forms  of 
marriage,  and  have  also  told  you  what  the  Brahma 
Samaj  has  done  up  to  this  time  and  ought  to  do  in 
future  for  promoting  the  education  and  emancipation 
of  women.  I  close  with  the  hope  that  my  humble 
labours  in  the  cause  of  Brahma  Theology  will  be 
rewarded  by  your  seriously  reflecting  on  the  subjects 
I  have  set  forth  before  you.  May  God  be  ever  with 
us  all  in  our  search  after  truth  ! 

Qm,  Sdntih  Sdntih  Sdntih,  Harih,,  Oml 
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I  am    afraid    that  the   statement  and   exposition  of 

•  0 

physical    principles   in  the.  fourth   lecture    will   be 

felt  by  some  readers  to  be  too  brief.  It  will  perhaps 
seem  specially  so  to  those  who  h»ve  been  led  by^.their 
v  of  works  on  Philosophy  to  conclusions  different 
from  those  stated  iji  it.  Those  whose  acquaintance  with 
Philosophy  is  confined  to  the  current  manuals  of  Psy- 
chology, will  perhaps  find  my  statements  particularly 
confusing.  For  readers  of  these  classes  I  shall,  in  this 
note,  ^'O  into  a  somewhat  closer  analysis  of  perception  than 
I  have  done  in  the  text,  and  shall  also  name  and  consi- 
der some  anti-theistic  theories — a  course  which  I  ! 
carefully  avoided  in  the  lecture.  It  will  he  found  that 
this  note,  of  these  th< •<  Jven 

ni  the  text.     But  a  detailed  criticism  iii . 

sc    theories,    may   perhaps    he 
more  helpful  to  soim;  readers. 

f  the  doctriiu1  that  we 
unless  it  touches  our  body  and 

afier       '         uses.     T  to  do 

i  to  he  so. 

:ngj>  not  in  co: 

with  our  ,    even    th:  .g  at  a   ^i  -nee 

i  to 

j\  of  i^s  truth 
is  lit-  ling  <•!'  the.ru  a  in  : 
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dealt   with    in   the   lecture,    I    shall  offer   here    a    bi.lef 
explanation   of  it.     The  reader  will  see  that  the  colaaess, 
smoothness  and  hardness  of  thlertable  before  my, — and  let 
us  suppose  before  him,— tare  nothing  to  us  bffore  we  fee1 
them  by  actually  touching  it.     And  as  we  feel  them,  ti  ey 
are   what   we   call    tactual   sensations,    affections  of  our 
sensibility.     It  will  also  be  clef  r  that  the  smell  of  a  eose  is 
nothing  to  us  before  we  actually  smell  it,  before  particles 
of  the  rose-pollen  are  in  direct  contact  with  our  olfactory 
nerves,  and  that  smell  as  felt  is  nothing  but  a  sensation, 
a  sensuous  feeling.      In  the  same  manner,  the  sweetnass 
of  sugar  is  perceived  only  when  the  object  comes  into  actual 
contact   with  our    tongue,    and  as   felt    in  this   manner, 
it  is    but   a   sensation,  a  modification  of  our  sensibility. 
All  this  is  easy  toninderstand ;  but  that  the  colour  of  the 
table  is  also   a  sensation   and  felt  only   when  the  object 
seen  is  in  direct  contact  with  the  nerves  of  the  eyes,  will 
present  difficulties  to  the  ordinary  reader.     It  seems  as  if 
we  directly  perceive  colour  as  in  an  object   more  or  less 
distant   from  the    body.     But  really  it  is   not   so.     Be- 
fore we   perceive  colour  in  an  object,   tbe  rays   of  light 
failing  upon  it  must  be  reflected  on  our    eyes  and  form 
an  image  on   the   retina.     What  we  feel  as   colour  is  the 
sensation  that  follows  upon  the  formation    of  this  image. 
It  is  as  much  due  to  the  contact  of  light  with  the  visual 
nerves  as  the  tactual  sensations  are  to  the  other  .varieties 
of   sensuous    impact.     But  what    of    the    distance— the 
distance    of   the   table,    for   instance,    from    my    eyes? 
Is  not  this  distance — distance  in    the   line     of    sight — 
directly  perceived  ?     The  reader  will  see,    on    somewhat 
close   observation,  that   a  knowledge    of    this   distance 
is  acquired,  not  by  direct  perception,  but  by  inference, 
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that  this  inferential  knowledge  has  become  so 
habitual  to  us  that  it  seems  like  direct  perception. p  If 
he  holds  a  •pencil  horizon  Jrflly  before  his  eyes,  hep  will  note 
he  can  see  only  one  end  df  it,  the  one  immediately 
close  to  his  •eyes,  and  not  the  other  end.  If  distance  in 
the  line  of  sight  were  directly  perceptible,  the  whole* 
k  of  the  pencil,  includjpg  the  other  end,  would  be  seen. 
As  it  is  not  seen,  it  is  proved  that  distance  in  the  wline  of 
sight  is  not  perceptible.  It  is  a  straight  line  of  which 
you  see  only  one  end,  namely,  the  end  in  immediate 
ct  with  your  eyes.  What,  then,  you  seem  to  see  as 
colour  in  a  distant'object,  is  really  in  an  object  in  direct 
contact  with  your  body — in  your  eyes  rather,  as  much  as 
smell  is  in  your  nose  and  taste  in  your  tongue.  Tnatwhat 
we  directly  see  is  only  an  image  in  our  eyes,  or  rather 
two  images  coalescing  into  one,  will  be  clear  from  the 
fact  that  when  we,  by  pressing  a  finger  on  one  of  our 
eyelids,  move  our  eyeballs  and  disturb  the  parallelism  of 
the  eyes,  the  two  images  on  our  eyes  become  distinct, 
and  the  image  seen  by  the  moving  eye  moves  with 
If  both  the  eyeballs  are  moved,  both 
the  images  move  and  thus  show  that  they  are  with- 

vithout  the  eyes.     That  there  is  a 

object,   that   the    colour     in    your   eyes    is    caused    by 

a    reflecting  object   lying    at   a   distance,  is,  as  I    have 

alre:        .          an  inference  an  :   various    cir- 

.-s.     This  inferential  knowledge  is  only  slowly 

'     |  psychologists  will  tell  you.     It  has  been  found 

iie  eyes  of  people  born  with 'defective  eyes, 

eyes  long  unus.-il,  have   been  opened,  all  things  seem  to 

is  touching  their  eyes  ;  and  it  i>  from  the  fact 

that  in  order  to  touch  the  things  they  see  'they  ^we  to 
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move  to  greater  or  less  distances,  and  from  other  circum- 
stances of  a  similar  nature,  that  they  come  to  learn  the  dis- 
tances of 'these  objects.  The  falmtness  of  colour  presented 
by  distant  objects,  their  diminished  size,  and  such  other  c 
facts  have  now  become  to  us  signs  telling  us  with  more 
or  less  immediacy  that  such  objects  are  at  a  distance 
from  us.  These  remarks  hol£  good  of  sound  also,  frhich 
as  we  feel  it,  is  a  sensation  due  to  the  contact  of  tb_ 
vibrations  of  air  with  the  nerves  of  the  ear,  but  which  has 
gradually  become  a  sign  of  objects  more  or  less  distant 
from  us. 

Now,  does  it  follow   from   what  I   have  said   above 
that  in  perception  we  know  only  sensations,  the  passing 
modifications  of  our  sensibility  ?     Far  from  it.     It  will  be 
clear,  on   close   observation,  that   with   every  sensation 
we  perceive  our   organism    as   an    extended   object.     In 
experiencing   tastes,    smells,     sounds,    colours   and    the 
various   tactual  sensations,  rLe  various  organs  affected — 
the  tongue,  the  nose,  the  ears,  the  eyes  and  the  skin — are 
perceived  as  ex4-  ..ids-*  objects.      The  body  or  organism  is 
the  object  of  direct  perception ;   but  through  it  we  know 
the  whole  world  in  space.     The  body  is  known  as  occu- 
pying a  part  of  space,  and  space  is  known  as  unlimited. 
Objects  lying  outside  the  body  are  known  through  their 
contact  with  the  various  senses.     For  instance,  "the  table 
before  me  is  known  through  the  visual,  tactual  and  other 
sensations  it  produces  in  me.    From  the  sensation  of  colour 
that  it  produces  in  me,  I  know  it  as   a  coloured   object, 
that  is,  an  object   having  the  power   or  quality  of  reflect- 
ing lig^ht.     Throughthe  sensations  that  it  produces  in  me 
when  I  touch  it  and  press  my  hand  upon  it,  I  know  it  as 
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a  hard  resisting  substance,  and  so  on.  The  steps  and 
processes  ^hrough  which^  we  acquire  the  knowledge  of 

:  \ve  call  external  objects  a/e  matters  of  Psychology 
and  cannot ^ be  dealt  with  here  in  detail;  but  as  the 
reader  must  have  seen  in  reading  the  fifth  lecture* 
metauhysical  theories  are  sometimes  mixed  up  with  the 
subject  matter  of  Psychology — theories  which  Theology 
cannot  overlook.  Let  us  here  come  face  to  fac£  with 
some  of  these  theories.  The  question  that  concerns 
us  most  is  the  nature  of  the  objects  that  are  known 
through  perception — their  relation  to  the  knowing  mind. 
The  ordinary  unphilosophical  view  is  that  the  objects 
pert"  ist  outside  the  perceiving  mind 

and  •  \viih  •  i:, '.lilies  which  are  called 

itions     i:  ».       People    living 

•mt  reflection  thinl  s,  sounds,  tastes, 

touches  and  smeli-  :t-ntal  objects,  just  as 

we  experience  th  That  this  view  involves 

a  aelf-contradictio  everyone  who  has 

any  >u  of  the  >.'  Sensations 

or  s  t  only  in  a  sentient  or  feeling 

i:ey  cannot  exist  in  o  -iiceived  as  extra- 

Tiie  philosophical  theory  nearest  to  this  unphilo- 
sophical view  is  what  is  called  Dualism.  In  this  theory 

•o  be  extra-mental  n.-alities 

ilities  not  like,  but  corresponding  to,  the 

sensation 9  that  they  produce  in   \,  nice,  the 

.n    colour  of   the  table   before   me  is.  ind^t-d,  on  its 

'le,  a  sensation  in    my  mind,    but  as   in  the 

object,  it  is  an  ext  The  hardness  of  the 

table  is,   on  the  mental  side,  a  sensation  in  tfle,  and  oji  the 

objective  side,  a  certain  extra-mental  quality  tl«t  produces 
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this  rensation.  It  will  be  seen,  if  the  reader  thinks  upon 
it,  that  this  theory  only  partiajly  avoids  tke  self-contra- 
diction which  vitiates  fhe  popular  view.  If  colours, 
sounds,  tastes,  touches  and  smells,  as  in  objects,  as  out  of 
.the  mind,  are  entirely  different  from  colours,  sounds, 
tastes,  touches  and  smells  as  we  experience  them,  is^there 
any  reason  for  calling  the,  former  by  the  same  names  as  the 
latter?  The  ethereal  vibration  that  is  supposed  to  produce 
in  us  the  sensation  "of  colour,  is  unseen;  and  if  it  is 
to  be  called  colour,  it  should  be  called  unseen  colour, 
which  is  nothing  better  than  a  contradiction.  Nor  is  the 
supposed  quality  in  the  table  that  absorbs  all  other  colours 
and  presents  only  brown  to  our  eyes,  anything  that  is  or 
can  ever  be  seen ;  and  yet  it  receives  the  names  '  colour '  and 
'  brown '  in  the  theory  in  question.  In  fact  the  '  qualities ' 
of  the  Dualistic  theory  are  entirely  unknown  in  them- 
selves, by  its  own  admission,  and  are  only  supposed  causes 
of  sensation.  A  cause,  it  seems,  can  be  a  cause  without 
explaining  its  supposed  effects ;  for,  whereas  sensations  are 
known,  what  are  supposed  to  he  their  causes  are  quite 
unknown.  Explanation,  it  seems,  consists  in  referring  the 
known  to  the  unknown,  and  in  referring  what  is  mental  cto 
something  conceived  as  extra-mental.  That  the  extra- 
mental  cannot  be  conceived,  that  we  never  conceive  it. 
though  we  often  seem  to  do  so,  we  have  seen  in  the  text. 
And  even  if  it  could  be  conceived,  it  could  noti  in  any 
sense  explain  things  mental.  What  is  in  the  mind,  in  con- 
sciousness, can  be  explained  by  the  mind  alone. 

As  may  be  seen  without  much  difficulty,  philosophical 
Dualism  could  not  but  lead  to  Agnosticism;  and  in  the 
philosophy  of  Herbert  Spencer  it  has  necessarily  led  to  a 
system  m  which  everything  known  is  sought  to  be 
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explained  by  referring  it  to  an  Unknown  and  Unknowable. 

Mr.  Spencer  ^alls    his  system    Transfigured  Kealism.  and 

expounds  it  at  great  length  in  part  VII  (Yol.*II)  of  his 

'/  ;/')<///.•  Ho  admits  fully  that  the  world; 

''.  existing  in  the  mind  and  • 

const  -  wholly  mentnl.     So  far  he  re- 

al ^iealism  in  both  the  popular  and 

the]  His  Dualism  or  Realism  consists 

in  tracing  this  mentally-constructed««vorld  to  the  action  of  a 

Mich,  in  his  system,  takes  the  place  of  matter  in 

ordinuy   philosophic;"  :..   -differing   from    matter, 

iltimately  the  source  or  origin   of  the 

•id    not   merely  of  its  passing  phenomena. 

ions  and 

rceof  what  we  call  our  minds,  we  know  nothing, 

i  its    hare  existence.     In  what 

i-use  of  our  sensations,  and  how  do 

\Vhenc'  i  'rive  our 

ty  and  how  far   are  we  right  in  conceiving 

>f  the  term  ? 

In  an  '|uestions  like  rli:-^.-.  Mr.  Spencer's  Agnosti- 

;•  d  and  his  Unknowable  renounces 

•i    its  unknowahleness  or   becomes  a  pure 

•   it  is  in  our  experience  of 

that  objects  offer  to  us  that  \vo  come  into 

j     and    know  the 
objects—  their  existence  it 

of    mind.     Thus,    in  *      my     hand     against    the 

table  before  me,  T  Income   aware  that  my  power,   that 

:       ,t  forth,  is  opposed  by  an- 
:milar  in   natun-^o  m:no.      Mr. 

Spencer  admitsthatour  idoa  of  causality  or  originaflon  is 

• 
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derived  from  our  own  activity,  the  voluntary  putting 
forth  of  energy  on  our  part,  and  that  we  necessarily  con- 
ceive objective  reality  in  tgrms  of  the  subjective.  But  he 
avoids  the  Theism  that  necessarily  follows  from  such  an 
Admission  by  a  curious  form  of  scepticism — one,  however, 
which  is  the  inevitable  result  of  the  abstract  way  of 
thinking  that  characterises  the  school  of  thought  he 
represents.  The  power  in  us,  he  says,  is  endowed  with 
consciousness  and  piti'pose ;  but  we  have  no  right  to 
think  that  the  power  without  us  is  so  endowed.  It  may 
very  well  be  without  these  qualities;  tand  Mr.  Spencer 
elsewhere  tries  to  show  that  consciousness  and  purpose 
are  fmit$  attributes  that  cannot  be  ascribed  to  the 
Infinite.  But  what  remains  of  power  when  consciousness 
and  purpose  are  abstracted  from  it '?  Mr.  Spencer  evident- 
ly thinks  that  power  is  something  even  though  unen- 
dowed with  consciousness  and  purpose,  and  that  power,  as 
without  us,  is  essentially  similar  to  power  as  it  is  in  us, 
only  devoid  of  its  consciousness  and  purpose !  One 
cannot  but  wonder  wherein  the  similarity  con- 
However,  the  viciousness  of  this  abstract  way  of  thinking 
is  sufficiently  shewn  in  our  fourth  and  fifth  lectures,  the 
latter  specially  dealing  with  our  ideas  of  causality  and 
power.  What  now  specially  invites  our  attention  is  the 
reasonableness  or  the  reverse  of  Mr.  Spencer's  contention 
that  our  experience  of  resistance  constitutes  a  proof  of 

Dualism.     Let  us  consider  the  matter  somewhat  closely. 

i 

It  will  be  seen  that  the  seeming  proof  of  Dualism  lies 
in  a  misinterpretation  of  externality, — that  the  externality 
of  one  object  to  another  in  space  is  wrongly  explained  by  it 
as  that  of  something  called  force  orpowerto  consciousness. 
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The  table  before  me  is  indeed  external  to  my  "body, 
occupying  a  jkortion  of  space  different  from  that0  which 
my  body  occupies.  We  hav«  seen  in  the  text  that 
the  externality  of  the  p*arts  of  space  implies  the  non- 
externality,  the  unspatiality,  of  the  consciousness  of 
which  they  are  objects.  Two  portions  of  space  that  are 

external    to    each    other     are* both    included     in    the 

• 

consciousness  which  knows  them.  Thus  the  table  and 
my  body  are  both  included  in  the  consciousness — what  I 
call  my  consciousness — to  which  they  appear.  What  I 
call  their  qualities  Are  objects  of  this  consciousness.  If 
I  conceivet  hem  as  permanent  powers,  not  as  merely 
passing  sensations,— as  we  all  do,  for  we  believe  ttfe  world 
to  be  a  permanent  reality, — I  still  think  of  them  as  objects 
of  consciousness,  as  permanent  idea*  in  the  mind,  which 
I  conceive  as  both  subjective  and  objective,  in  my  body 
and  in  what  I  call  external  objects.  Is  there  really  any 

mong    these  qualities    which    forms   an   exception, 
which    cither   stands   out  of   the  mind   or  speaks   of  an 

ioss   or  resistance   such  a 

quality'/  Hows./'  As  a  sensation,  it  is  just  like  other 
sensation  tig  a  mind  that  experiences  it.  If  it  is 

a  permanent  power  causing  sensations,  so  are  other 
qualities  too.  A  permanent  power  to  cause  sensations 
means  nothing  more  than  a  permanent  capability  or 
potentiality  of  the  mind  to  experience  sensations — to 
mat).  .  as  the  subject  of  sensations.  If  this  implies 

activity,  as  i:  his  activity  cannfet  belong   to 

anything  else— if  the  existence  of  anything  else  were  at 
all  conceivable—  t  elf.  As  the  mind,  by 

its  <>•  ifests  itself  as  the  suhjejt  of  senca- 

!iko  colour,  SOUIM  ud  taste,  ao  does*it,  by  its 
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own  inherent  activity,  manifest  itself  as  experiencing  what 
we  call  hardness,  resistance  ox, weight.  As  little  in  the 
latter  as  in  the  former  casts  do  we  come  into  contact  with 
a  reality  alien  to  the  mind.  ^\'bat  distinguishes  our  ex- 
perience of  resistance  from  other  sensuous  experiences  is 
that  it  is  accompanied  by  a  volitional  effort  on  our  part — 
an  effort  which  makes  us  aware  of  a  fund  of  activity  in  us 
—  a  power  which  we  call  our  will,  mind  or  consciousness. 
We  are  right  in  ascribing  all  actions,  all  events,  to  such  a 
power;  but  we  are  wrong  in  imagining  a  mind,  conscious- 
ness or  some  inconceivable  reality  othei.'  than  what  we  call 
our  consciousness  as  the  source  of  all  events  not  accom- 
panied by  our  volitions.  Volitions  come  out  of  the  same 
source  from  which  in  voluntary  phenomena  like  colours  and 
sounds  arise.  All  phenomena,  voluntary  and  involunt- 
ary alike,  require  a  consciousness,  a  permanent  and  active 
consciousness,  as  their  ultimate  explanation.  To  say  that 
volitions  arise  from  within  and  sensations  from  without, — 
the  former  from  a  reality  which  is  here,  and  the  latter 
from  one  which  is  there, — is  to  transfer  relations  of  space 
to  a  region  transcending  space,  a  region  in  which  space 
relations  themselves  find  their  ultimate  explanation.  It 
is  the  region  of  one  indivisible  Consciousness  to  which 
all  objects  or  phenomena  are  related  in  indissoluble  unity. 
In  that  region  the  individual  can  indeed  be  distinguished 
from  the  Universal,  the  finite  from  the  Infinite,  as  I  have 
shown  in  the  text  ;  but  it  is  only  a  distinction  and  not  a 
division,  a  difference  in,  and  not  out  of,  unity.  It  is  very 
different,  as  the  reader  must  have  seen,  from  theSpencer- 
ian  scheme  of  one  unknown  reality,  which  we  call  our 
miud;  coming  somehow  or  other  into  contact  with  an 
alien  reality,  equally  or  more  unknown,  and  receiving 
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ttimi*  ;m:l    ide-is   from    it,    somewhat   in   the*  same 
manner  ae  a*  piece  of  \\*K  receives  impressions  ^rom  a 
upon  it.     The  philosophy  of  the  Unknow- 
able will  be»found,  v«hen  the  reader  understands  it,  to  be 
noth  than  a  figure  of  speech  wrongly  used. 

»  a 

->en  tliat  in  the   system  explained, in  the 
one   \vhi--i-.  un<l;-r  many  varieties,  is  called  Absolute 
-irn  Philosophy,  but  which  we,  Indians, 
ler    name    of    Brahmavdd    or 
as   if  centre*    in    Brahman,    the   Absolute 
not    a  jot  or   tittle    is    taken    away   from    the 
reality  of  what  HI  material  objects.     Their  exist- 

ence in  space,  their  permanence  as  substances,  and  their 

i'tj   in  popular  or  philosophical 

It  is  only  their  supposed  independence  that  is 

rlio  Supreme  Spirit,  in  necessary  relation  to 

re  shown  to  exist.     The  so-called  qualities  of 

be,  in  this  system,  abstract  qualities  or 

powers  of  an  unconscious  or  unknown  and  unknowable 

•nd  become  powers  of  a  living  Mind.     To  the  eye 

©Treason,  faith,  or  spiritual  vision, — by  whatever  name 

we  c  '  stage  of  knowledge — even  what  is  called 

;  —the  world  of  spac«  ami  time,  of  colours, 

sounds,  r»-  <  ;id  touches,  of  the  objects  of  every  - 

,1  us — is  spiritualised  and  becomes 

the  living  'presence  of  God  as  nfuch  as  the  world  of  lofty 

ethical  ideas,  of  love  and  holiness,   of  the  communion  of 

• 

. 

The  world  of  time  and  ri  IftJ  relation  of  change 

to  the  Ht.Miial  Spirit,  has,  I  feel,  received  very  .Inadequate 
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treatment  in  the  text.  It  must  be  evident  to  the  careful 
reader  ,of  these  lectures  that  according  to  the  system  set 
forth  in  them,  every  chatfge  is  to  be  interpreted  as  the 
appearance  of  a  Divine  idea  to  tlie  individual  -soul,  or  the 
disappearance  of -one  from  it.  This  interpretation  of 
change  presents  no  difficulty  ^o  far  as  changes  in  tb-e  in- 
dividual consciousness  alre  concerned.  But  it  offers  a 
difficulty  which  seems  all  but  insuperable  when  we  have  to 
deal  with  cosmic  changes.  If  all  changes  are  changes  of 
consciousness — the  appearance  of  the  eternal  ideas  of  the 
Divine  mind  to  individual  souls  or  their  disappearance 
from  them,  Nature  must  consist  either  of  innumerable 
cosmic  souls  higher  than  man,  but  lower  than  the  Supreme 
Soul,  or  of  a  single  cosmic  soul  co-eternal  with,  but  subor- 
dinate to,  the  Supreme  Spirit.  It  is  this  conception  that 
appears  in  the  Vedanta  Philosophy  as  Brahma,  Apara- 
Brahman  or  Hiranyagarbha,  and  in  Christian  Philosophy 
as  the  Logos  or  Go-eternal  Son  of  God.  As  I  have  discus- 
sed the  subject  at  some  length  in  the  third  lecture  of  my 
"  Veddnta  and  its  Relation  to  Modern  Thought,  I  content 
myself  with  only  a  brief  notice  of  it  here.  I  cannot  say 
that  I  am  fully  satisfied  with  the  conclusions  stated  there; 
but  I  need  hardly  state  that  it  seems  to  me  far  more  satis- 
factory than  the  explanation  offered  either  by  ordinary 
Dualism  or  by  Agnosticism.  According  to  th«  former, 
changes  in  Nature  are  the  action  of  blind  forces  on  dead 
matter ;  and  according  «.  to  the  latter,  that  of  the 
Unknowable  on  itself.  Both  the  theories  deal  with  concep- 
tions which  a  true  philosophy,  looking  facts  in  the  face, 
shows  to  be  nothing  but  abstractions  having  no  place  in 
a  concrete  world  of  Reality. 
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